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INTRODUCTION Os ee 


'Aparokshanubhooti' a '‘'Prakriya~ grantha' is an_ 
introductory text book written by Adi Sankara and 
not a 'Sastra Grantha'. A 'Prakriya Grantha' is a 
book of definitions, a book of categories written 
in order to explain the deep truths given in the Sas- 
tras. 'Aparokshanubhooti' is one of the fundamental 
text books in Vedanta, one must not be misled by 
its false look of simplicity. Though it looks simple, 
there is a wealth of profoundity in it. . 


Aparokshanubhooti helps the student to directly 
perceive the Truth, and hence the very text-book 
is called 'A-para-aksha-anubhooti' '‘Aksha' means 
'eyes'. 'Para-aksha' means 'somebody's eyes'. Hence 
Paroksha means through the eyes of someone else 
or secondhand. 'Aparoksha!' means 'not second-hand, 
i.e. first hand'. ‘Anubhooti' means ‘experience’. 
Direct experience of the Self within’ ourselves. 
The very name of the text-book thus_ indicates 
that here the emphasis is more on practice than 
on theory. | 


This book is a ready vehicle to enter into the 
path of meditation. The ideas in this book, being 
the fundamental points of Vedanta, is similar to 
the ones in Atma _ Bodha or _ Vivekachoodamani, 
also by Adi Sankara. But Aparokshanubhooti delves 
even deeper, for the advanced seeker to quide him to 
a direct experience of the Self. This book also gives 
enough material to logically convince us that what is 
emphasised is not atheoretical explanation but a prac- 
tical guide book to those who can live the Spiritual 
values and come to experience, the Atman, the Self 
with oneself. 


APAROKSHANUBHUTI 


“oft stercrard ar arthargafa: ” 


srete renrrequesercipaty | 

NTS aaeStHat Sey at TATA Ug 

Sreeharvm paramanandamupadestarameesvaram 

Vyapakam sarvalokandm karanam tam nama- 
myaham (1) 


Verse 1 


I bow down in prostration to that Sri Hari, the 
world perceptor, the Lord of the universe, the 
All-pervading, the cause of the whole Universe 
and the Supreme-Blissful Reality. 


This is the opening Stanza. It is a prayer, an 
invocation. When a text is taken for studies, it 
is a practice to prostrate before the Lord. This 
has been the tradition for a very long time. Prayer 
is an act of surrender, surrender of the ego at 
the altar of the Lord. Where the ego is ended, 
there a state of inspiration dawns. In order to 
bring about the surrendering of the ego and the 
dawn of inspiration,. teachers advise us to. start 
off with a 'mangla charana', a prostration to the 
Lord. Here Sankara is prostrating to his teacher 
Govindacharya. To Sankara, his teacher is _ not 
a mortal individual, but a person in whom the 
Great Truth stands revealed. It is through the 
mortal coil of the teacher that. this Truth is com- 
municated, but the real Teacher is Sreepathi, Nara- 
yana Himself. The human teacher is the vehicle 
through which the disciple listens to the words 
of Narayana. Thus, the concept of the teacher 
is not that the teacher is himself the Lord, but 
the teacher is the vehicle through which the disciples 
listen to the words of the Lord. So this Mangala- 
charana is directed to both the teacher and the 
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Lord. The Lord alone is the one who can instruct 
us.in this great Reality. 


Sree Hari means the Lord who loots away all 
our misconceptions. He is a state into which the 
world of objects, emotions, and thoughts interpreted 
to us through the body, mind and intellect disappears. 
Just as the waking condition loots away the dream 
and the dream-created objects and _ experiences, 
so too the State of Sree Hari loots away our mis- 
conceptions. Hence this state of the Supreme Self 
is said to be the state of Perfect Bliss - 'Parama- 
nanda'. Sorrow is the product of mental agitations. 
Lesser the agitations, lesser is the sorrow. 


No agitation means no sorrow and hence the 
greatest happiness. Therefore, in terms of our 
mental experiences, the Supreme is pointed out 
as Paramananda. The Lord is the protector, control- 
ler, regulator and Governor of the Universe. He 
is the one’ in whose presence the body, mind and 
intellect are functioning in the absence there will 
be no function at all. He is the Iswara or the Lord, 
the Lord of the 'Vasanas' (motivating factors in 
the emotional personality) in us, and in whose 
presence the Vasanas burst forth into manifestation. 
I prostrate to Him, who is the very Cause of the 
Universe, who is the All Pervading Reality, who 
is the Lord in the heart of everyone, who is pure 
Bliss, Sree Hari, who is the Teacher Himself. 


secrergy fd sitter’ aterferad 
afgeat sacta ataroitar yes: zu 
Aparokganubhitirvar procyate moksasidhaye 
Sadbhireva preyatnena veeksaneeya 
muhurmuhuh (2) 
Verse 2 


This 'Intimate experience (of Reality) - 'Aparok- 
shanubhooti' is expounded herein for the attainment 
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of Liberation; and it is worthy of being carefully 
looked into again and again by the good people. 


This book is prescribed for gaining liberation 
from the matter equipments and their delusory 
play. I am ever-liberated already, only, at present 
my personality has been sunk within the matter 
equipment and from this identification I have to 
liberate myself. Liberation is from the physical 
body and its limitations and hungers and thirsts. 
At present [I am limited by my emotional demands, 
and intellectually I am throttled by the intellects 
perversions and its own lack of discrimination. 
My intellectual ideas, my emotional feelings and 
my physical appetites control me at present. I 
want to withdraw myself from these and learn 
to master my body my passions, emotions and 
my intellectually distorted ideas. 


Till now I have been living in the physical equip- 
ment, in the plant and the animal kingdoms, catering 
to the physical demands, after rising intellectually 
and emotionally to the human plane I have achieved 
to that extent more, but that is not the highest. 


I still have to. transcend the very intellect and 
go into the state of Pure Consciousness. In order 
to help us to transcend to the Supermanhood this 
book is prescribed. To gain freedom in myself 
and then to use the body, mind and intellect as 
a vehicle in the outer world to achieve something 
intellectually in the world. This is called liberation. 
This is the last stage in evolution. Aparokshanubhooti 
is a Science text-book, not in the sense of: an idea, 
secular science, but a spiritual science. We _ say 
that a secular science is mastered when the concepts 
are mastered. But in a spiritual science, it is not 
enough that the ideas are transferred to the - grey 
matter in the intellect. In the spiritual sciences 
we have to first intellectually understand the con- 
cepts, apprehend them, and then experience them 
ourselves, within ourselves. Just as a _ prescription 
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given by a Physician alone will not cure a patient, 
unless patient takes the _ prescription, presents 
it to a chemist, gets the medicine, and then con- 
sumes it. Only then will the disease be cured and 
normal health restored Similarly, this science being 
the science of spiritual development, has to be 
understood, assimilated, absorbed and experienced 
in order to reap its full benefit. | 


For all scientific study, certain qualities are 
required of the student in order to ensure their 
success. In this verse, Sri Sankaracharya indicates 
the qualification for a spiritual student, when he 
says "Santah'' - The "good people", Sankaracharya 
means those who are burning with an- aspiration 
to live a life of nobler values and chastened ideals. 
They are those who are not satisfied by merely 
living in sensuality but who want to gain in life 
the maximum, demanding the greatest achievement. 
Only they are the ones who can put forth the neces- 
sary effort to master this most subtle science. This 
is not an easy path. It requires great efforts on 
the part of the seeker. Those who are not. intellec- 
tually subtle, who refuse to question life, cannot 
progress on their path. 


CANTATA ATAT |LLATINT | 
aed waaeget acrarfeagqeery 3 
Svarnasramadharmena tapasdé haritosanat 
Sdadhanam prabhavet pumsam vairagyt 
dicatustayam (3) 
Verse 3 


By constant performance of one's own duties, 
and by austerities, and by devotion to Lord Hari, 
a person can gain the necessary four qualifications 
such as dispassion, etc. 


Just as every student cannot go for higher Mathe- 
matics classes or Medicine or Engineering, unless 
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there is the right aptitude in the student for the 
same, so too to enter into the courtyard of Vedanta 
a certain pre-disposition of the mind is required. . 
Those who do not have this pre-disposition will 
not be able to live successfully the values indicated 
and reap a profitable return out of it. This is not 
to say that those who lack this disposition will 
be denied the study, but each seeker must check 
up within should cultivate those qualifications they 
are lacking. Hence the teacher enumerates the 
necessary qualifications for an effective and fruitful 
study. 


The Success of a seeker in spirituality depends 
on his ‘'varna', ‘ashrama' austerities and devotion 
to Lord Hari. Varna is not the 'caste', which smacks 
of the tragic social vivisection. Varna of an individual 
is determined not by the caste of the parents 
but subtle vasana in any. Varna basically means 
the different subtle shades of texture and colour 
as employed in the yogic sense. Varna refers to 
the mental temperaments of 'Sattva', '‘rajas' and 
'tamas'. 


Ashram is the station one occupies in life. The 
four asramas are categories as Brahmachari (student), 
Grihasta (house-holder), Vanaprasta (retired one) 
and Sanyasi (renunicate). The personality grouping, 
each one belongs to (varna), and the calling each 
one takes up (ashrma) is dependent on the_ inner 
emotional profile and his temperamental tendencies. | 


Tapas is the concentration, control and regulation 
of the thought-flow of the mind towards a noble 
goal. Tapas indicates the inner self-control while 
fulfilling our duties according to our status and 
social order. 


Thus living a life of complete self-control and 
doing our duties sincerely, efficiently, while at 
the same time meditating, contemplating and concen- 
trating on the Lord, we propitiate Lord Hari. Here 
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propitiation means Hari is always in me, and by 
quietening the mind by the methods mentioned 
above, the existing vasanas get exhausted, and 
no new vasanas are acquired. The mind then becomes 
contemplative. When the vasanas are reduced the 
agitations of the mind get reduced and Atman, 
the consciousness starts. shining more and more. 
The qualifications necessary for the seeker are 
discrimination (viveka), dispassion (variragya) disci- 
pline (Shadka Sampathi) and burning desire to liberate 
oneself from the thraldom of change, (mumuk- 
shutwam). When these qualifications are there 
in a person he is fit to study this text book and 
contemplate upon these ideas. 


weNfeerraeray Tera fratery | 
wae refer aera afe fae uy i 
Brahmadisthavarantesu vairdgyam vigayesvanu 
Yathaiva kakavistayam vatragyam tadhi 
nurmalam (4) 
Verse 4 


The pure and perfect dispassion is such a sense 
of aversion towards all the sense-objects, from 
the position of creator Brahma to an immobile 
object, as one would have towards the refuse of 
a crow. | 


Vairagya means detachment. How is this to 
be developed without having lust, passion and attach- 
ment to the world of objects around ? Wherever 
I have attachment, the mind is not available for 
contemplation. Therefore, in order to release the 
mind for contemplation, I must get released from 
my anxiety, hunger, thirst and attachment to the 
world of objects around. What exactly is detachment? 
Vairagya is the complete and constant detachment 
to all sense-objects in the world, from Brahma 
onwards up to the world of the blade of grass. 


~ 
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Just as we have complete detachment to the drop-. 
pings of the crow so too vairagya consists in develop- 
ing complete detachment to the objects of the 
senses, whether heavenly or earthly. Vairagya is 
an attitude of the mind. It is but natural for the 
mind and intellect to rebound whenever it thinks 
of the world of objects. Our minds may go to these 
objects unconsciously but the moment it contacts 
the world of objects it understands the hollowness 
and filthiness of such objects and so turns back 
from it. This mental attitude is called Vairagya. 
A mind soaked in Vairagya does not run to the 
field of sense objects. Such a mind commands 
the highest meditation. | 


faceted fg cet afzadtana | 
Ua at faa: arahaaet aega ag uy 


Nutyamaimasvaripam hi drisyam tadvipareetagam 
Evam yo nscayah samyagviveko vastunah 
8G VOt (5) 
Verse 5 


Atman in itself is alone, permanent, the seen 
is opposed to it - such a settled conviction is truly 
known as discrimination. 


The Atman, by its nature, is Consciousness, it 
was in the past, is in the present and will be in 
the future, in the same nature of illumination. All 
the experiences of the people who died in the 
past, the experiences of all the living beings that 
are present and all the experiences of those that 
are to come in the future are all illumined by 
the same consciousness. This consciousness is the 
Eternal Illuminator... By its nature it is eternal 
‘Pure Consciousness... Indeed Atman is_ eternally 
permanent, but the objects of the world are per- 
ceived by the awareness through the mind and 


intellect, and they are all impermanent. The Aware- 
ness is Eternal and Changeless, but. the objects 
of Awareness are the body, the mind and the intel- 
lect - these are the perceived objects (Drisyam 
- the seen) These are opposed to the nature of 
the Eternal Atman. They are ever finite. Atman, 
the Self, is Infinite and the objects of the world 
are finite, everchanging, and decaying. One who 
has this great conviction that the Atman, the Self, 
is eternally permanent because of the experience 
born out of contemplation and meditation, is said 
to have discrimination. That individual is said to 
have discrimination (viveka) who knows fully well 
that the perceived world of objects are ever changing 
and that the awareness that illumines them all 
is eternal. This discrimination to know, that the 
self in me, is Eternal, permanent and changeless. 
while the world of objects, emotions and thoughts 
are ever changing, is called discrimination. 'Viveka'. 


aaa araareart: awatsafata afer: 
aval argraditat za geafaetad ut 


Sadaiwva vasanatyagah samoyamiti sabditah 
Nigraho bahyavritteenam dama ityabhidheeyate (6) 


Verse 6 


Abandonment of desires at all times is called 
'Sama' and restraint of the external functions 
of the organs is called 'Dama'. 


At all times to renounce, to negate, to reject, 
the desires that crop up in the mind is Sama. The 
desires in me prompt me to get agitated. Not 
to allow these desires to disturb my mind and 
then to renounce these desires at all times is called 
'Sama'. 'Sama' is the control from within. ("manasah 
sama iti uchyate"). 'Dama' is to control the sense 
stimuli that enter into our bosom to cause agitations. 
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In stopping of all the desires that flow from _ the 
external world into the mind to disturb it is 'Dama'. 
'Sama' is the control of the desires that disturb 
the mind from within. Mind should be _ disturbed 
neither from the outside world nor from the world 
within. Such a mind alone gains.the tranquillity. 


fawara: carafe: teaacfatg at i 
aed aag:enat fafaen ar zat AAT v9 


Visayebhyah paradvrittih paramoparatirht sa 
Sahanam Sarvaduhkhandm titiksa sa subha 
mata (7) 
Verse 7 


Turning away completely from all sense objects 
is the height of Uparati and the patient endurance 
of all sorrow or pain is known as Titiksha which 
is conducive to happiness. 


That condition of the mind when it does not 
run to and revel in the sense objects because it 
has been withdrawn from those fields is called 
Uparathi. In Uparathi the mind is withdrawn com- 
pletely from its usual play in the world of objects. 
The mind is neither disturbed by desires because 
of the cultivation of 'Sama' nor agitated by the 
stimuli coming from the outer world because of 
the cultivation of 'Dama'. This quietitude of the 
mind is called Uparathi. Uparathi is a pre-requisite 
not only in the spiritual field but also in the secular 
fields to achieve anything worthwhile. Any intellec- 
tual work demands such a state of mind. So in 
order to work with -the mind and intellect, the 
mind has to be trained not to get disturbed. This 
Capacity in us to shut off at will the outer stimuli 
reaching the mind, and the power by which -we 
prevent the desires from disturbing the mind is 
called uparathi. Even when the mind is not disturbed 
from the outer world or from the inner’ world, 
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the mind in concentration can again be disturbed 
and its energies dissipated by several pin-pricks 
natural to life. When such _ pin-pricks come we 
should have enough stamina in us to lift ourselves 
above these. These disturbances are at our feet 
only and we should never allow our minds to be 
disturbed by them. This capacity to endure silently 
these vicisitudes of misfortunes and suffer them 
silently is called Titiksha. The large-heartedness 
to suffer the slings and arrows of outrageous fortune, 
the whips and scorns of time, the insolence of 
office and the law's delay and the capacity to 
overlook them and then to rise above them is 
called Titiksha. 


farararaareag ate: sata faezat | 
Prerarrd J aemed cael SAA list 


Nigamacaryuvakyesu Bhaktih Sradheti visruta 
Cittatkagryam tu Sallaksye Samadhanamiti 
Smritam (8) 


Verse 8 


The renowned 'Sradha' is to have full and implicit 
devotion in the sayings of the Scriptures and the 
Preceptor. To keep the single pointed mind constantly 
on the Truth, the Goal, is known as 'Samadhana'. 


Sradha is devotion to the Vedas and the teacher. 
Vedas stand for the printed books, the _ indirect 
knowledge. The Acharya or the teacher stands 
for the direct knowledge. So Sradha is faith and 
devotion in direct knowledge as well as in the 
indirect knowledge. Devotion, love and total commit- 
ment to learn and assimilate and live that knowledge 
is called Sradha. When a boy loves a girl, he cons- 
tantly thinks of her, and identifies with her. When 
she is unhappy, he is unhappy, when she is happy 
he is happy. He comes live in her. Similarly when 
a seeker gets devotion for the ideas described 
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in the text book and to the ideas given out by 
the teacher, he tries to assimilate them by repeated- 
ly remembering them and learning to identify with 
those ideas. This capacity to assimilate the ideas 
contained in the sastra and those given by the 
teacher and thereafter to have a chastened view 
point is called Sradha. All thoughts moving _ in 
one tip, all thoughts converging to a focus, which 
is none other than the Reality or the Lord, is 
called Samadhana. The capacity to concentrate 
and contemplate upon the truth constantly and 
continuously and thereby to achieve the quietitude 
of the mind is called Samadhana. In short Samadhana 
is the condition of the mind when the thoughts 
flowing through ‘the mind get focussed on the one ~ 
and the only Reality. 


dancaratind ion aie: HA CATHY TITAS | 
eta at gaat gfaaereat at qyerat us tt 


Samsarabandhanirm&ktih katham ne syat 
kada vibho 

Iti ya Sudridha budhih vaktavya sa 
mumuksuta (9) 


Verse 9 


"Oh ! Ocean of Mercy, how can the liberation 
from this world, and its bondage, come to me" .... 
such deep desire for liberation is termed MUMUK- 
SHUTA. 


The first line of the stanza should be put in 
quotation. It poses a question as to how, I, a limited 
entity can completely liberate myself from _ the 
bondage created in my personality by the samsara 
which is the ever changing world of matter around 
me, the BMI. Temporary liberation can be gained 
in sleep. In sleep we come to experience complete 
liberation from the entanglements of the experiences 
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of the waking state, from the play of matter. 
What we want here is total liberation from the 
realm of matter, which is ever changing. How 
can I get this total liberation ? How am I to get 
complete freedom from the entanglements of my 
own flesh, my own mind and the intellect ? O 
Lord ! How can I get it ? When will I gain this 
total liberation ? This continuous anxiety in the 
mind, this burning passionate demand for release 
_ of our personality from our body, mind and intellect, 
this extremely firm conviction is called MUMUK- 
SHUTA. This is the hunger for liberation. 


sraarerrgert frenz: qeaey fx | 
HAT AMAPATTAAAT: JARTCAT Ui Zolt 


Ul:tasddharayuktena vicdrah purugena hi 
Kartavyo jnanasilhyartham atmanah 
subhamichata (10) 
Verse 10 


Endowed with the above qualifications, one, 
wishing for goodness, should take up the Enquiry 
for the purpose of gaining Knowledge. 


The one who has all these qualifications or 
predispositions of the mind, i.e. the one who has 
developed Viveka, Vairagya, the six-fold qualifica- 
tions, and Mumukshuta in full degree, is the fittest 
person. But a seeker cannot have at a time all 
of these qualifications in the fullest degree. He 
must struggle hard to develop these qualifications 
in his mind. These are the right adjustments neces- 
sary in our personality. Only when the seeker deve- 
lops these qualifications does he become fit to 
enquire into the nature of the Reality. Those who 
. wish well by themselves must cultivate these quali- 
fications and start enquiring into the nature of 
the Reality. To gain cultural beauty one should 
cultivate these six qualifications and then enter 
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into the path of enquiry, the path of self-analysis 
and investigation in the process of contemplation. 
Right from now the teacher is trying to indicate 
as to what this enquiry is. How is the seeker to 
go on with this enquiry ? 


aera faat att frartorer area: 1 
aa Tarra fe sarara fat eafad we gn 


Notpadyate vina jhanam vicarenanya Saddhanath 
Yatha padarthabhanam hi prakasena vina 
kvacit (11) 
Verse 11 


Just as perception of things cannot be without 
light, so too, the dawn of knowledge is impossible 
without enquiry. 


Dawn of knowledge is impossible without right 
enquiry. In Hindu religion there are hundreds of 
methods like Japa, Tapa, Dhyana, Meditation etc. 
All these are sadhanas, no doubt, they are methods 
for self-revelation, but without the enquiry the 
right apprehension, the final realization cannot 
come. The final knowledge or wisdom, of what 
exactly is the reality of life, what exactly is my 
own real nature, without a knowledge of which 
I cannot keep riqht contact with the world outside ? 
The reality of life cannot be understood by any 
other method, other than right enquiry. All other 
methods may help one to develop the equipments 
of enquiry. But without this enquiry, knowledge 
cannot be gained. Just as the knowledge of the 
objects of the world outside, can never be had 
without light, so too without enquiry into the Atman 
the Self cannot be apprehended. It is not merely 
because of the light that the object is apprehended. 
Suppose I miss my purse. Though I search for it 
everywhere in the darkness I cannot get it. When 
I bring a torch and flash it on the table I see my 
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purse there. For me to see the purse, the purse 
must exist and it should be illumined by _ light, 
then only will I be able to see it. The purse was 
all the time lying on the table, but I was unable 
to see it because it was covered by darkness. The 
light dispelled the darkness. The purse which was 
already there reveales itself to me in the presence 
of light. Similarly the Atman, the Self is already 
in our personality, but at this moment it is covered 
by and enveloped by the mental agitations called 
ignorance. Without right enquiry ignorance cannot 
be removed. Where ignorance is removed, the Know- 
ledge of the Reality shines by itself. 


mise wutrd ara BY at wetiser fara | 
Stara fares faare: atsaateat: weg 


Kohan kathamidam jatam ko vai kartasya vidyate 


Upadanam kimasteeha vicarassoyameedrisah (12) 
Verse 12 


Who am I ? How is this -world created ? who 
is the creator ? What is the material cause for 
this ? This is the way of enquiry. 


The teacher is telling us how we _ should start 
enquiring. This enquiry was preceeded by _ tuning 
up of the mind. Then the enquiry should start 
thuss who am I ? Who is experiencing this world 
outside ? Is it the body, or the mind or the intellect 
or is it something other than these equipments ? 
Who is the one in me who is using these equipments ? 
How are all beings born ? How is the world of 
objects born ? Who is the creator of all these ? 
Who created the. equipments of the B M1 ? Why 
have I come in midst of these various forms of 
O & T ? For what purpose did I come here ? Is 
there a creator for this universe ? If there is a 
creator, and the creator has created this world, 
from what material cause has the creator created 
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this universe ? For the creation of anything there 
must be three causes, the material cause, the 
instrumental cause and the efficient cause. In 
the case of a pot, mud is the material cause, the 
wheel, the instrumental cause and the _ potter, 
is the efficient cause. So too what is the material 
cause for this creation ? What is the instrumental 
cause and what is the efficient cause ? Without 
this kind of enquiry wisdom cannot be_ gained. 


ATS FATT Set ATE BavTevEaTay | 
Uatgoat: Safar: atsrAteT: 1 23 Ut 


Naham Bhitagano deho naham caksaganastatha 
Etadvilaksanah kascidvicdrah soyameedrisah (13) — 
Verse 13 


I am not this body, the bundle of elements, 
nor am I the sense, I am something other than 
these. This is the way of enquiry. 


Dawn of wisdom is impossible without right 
enquiry. The four questions of the earlier verse 
set the direction in which our: enquiry should take 
place and this is called contemplation. These ques- 
tions are answered in the following few verses. 
It appears as though Sankara himself is the enqui- 
rer. The first question 'Who am I is answered in 
this verse. This answer has come as a result of 
deep contemplation. I cannot be the body because 
the body is made up of five elements (boothagana) 
How can I be the body which is perishable, being 
made up of Calcium, Carbon and _ Phosphorous. 
The experiencer in me, the essential Life in me 
is constant, but the body is changing, perishing. 
The body goes through different conditions and 
I am the feeler of such modifications and body 
is the object. The subject and object cannot be 
the one entity. I cannot be the sense organs also, 
because these are the different parts of the body 
and also these are the instruments through which 
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I get the external stimuli. Since I am the subject 
and the body and sense organs are objects, I cannot 
be the body. I am the user of the body and the 
sense organs, just as the farmer is the user of 
the sickle. The farmer is not the sickle and so 
too the body, the sense organs which are my instru- 
ments cannot be myself. I am different from the 
body and the sense organs. This is the process 
of our contemplation or enquiry. 


AaMATAT Aa AAT Tawa | 
amet fafaa: wat fare: atsaritgar ut ew tt 


Ajiianaprabhavam sarvam jiianena pravileeyate 
Satikalpo vividhah karta vicdrah 
soyameedrisah (14) 


Verse 14 


All this, born out of ignorance, is dissolved 
at the dawn of knowledge. The various desire form 
the doer of action. This is the way of the enquiry. 


The second question in the enquiry is answered 
in this verse. The second question is 'How is this 
pluralistic phenomenon born ?' How is it I am 
perceiving this phenomenal world ? The answers 
are given in this verse. All these are born out 
of ignorance. The non-apprehension of the Reality 
has brought about the misapprehension of the ghost. 
This is the trick of the mind. When the intellect 
is not judging correctly, the mind will start its 
own projection. In my_ stupidity and _ ignorance, 
my mind imagines and projects a world according 
to my existing vasanas. When the right knowledge 
dawns this pluralistic world projected by the mind 
disappears completely. In the knowledge of the 
post, the misconception of the ghost completely 
disappears. The post is all the time there, but 
I do not apprehend it. It was superimposed by my 
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ignorance. When the torch-light illumined the post, 
the ghost was completely eliminated. This is the 
trick of the mind. Similarly, in my ignorance of 
my spiritual glory, I project a world of plurality 
and identify with it, and hence I become the per- 
ceiver, feeler, thinker, the limited ego, the sufferer 
of the Samsara. 


The enquiry is then directed towards - who 
the creator of this world is. Is there anyone who 
sits above the cloud manufacturing the pluralistic 
world ? Bhagwan Sankara answers that the creator 
is You, You alone, you, identifying with the mind 
and its imagination create this world. In the example 
of the ghost and the post the agitations of the 
mind created the ghost and in the same way your 
own agitations of the mind created this agitated 
world. When the agitations are ended, the world 
is. nO more seen, as in deep sJeep. Where there 
is no mind there is no world. 


UaaagTeas Fee AeTaT | 
aaa Faeeratat fare: asaelaat: uw ey ur 


Etayoryadupadanamekam suksmam sadavyayam 
Yathaiva mritghatadeenam vicaérah 
soyaneedrisah (15) 
Verse. 15 


'As the clay is the material cause for mud-pots, 
so too, the one Immutable, Subtle Existence (Reality) 
is the material- cause for these two (ignorance 
and desire)'. This is the way of the enquiry. 


The fourteenth stanza answered the 2nd and 
3rd questions. The fourth question is : What is 
the material cause with which this universe is 
created by the creator ? The _ non-apprehension 
(avarna) or the ignorance of the Reality, gives 
rise to the mis-apprehension (vikshepa), the agitations 
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of the mind with which the pluralistic phenomenal 
world has been projected. Of these two, the material 
from which. these have been projected, without 
which the ignorance and its effect would not have 
been possible, should be the material cause. There 
must be an immutable Existence which is one without 
a second, which is subtle (that which is not compre- 
hended by the mind and intellect). There should 
be a cause for this ignorance and the consequent 
agitations of the mind and that cause should be 
Pure Existence. This is because, as long as ignorance 
exists, the agitations exist. Existence is common 
in all of them. Since the world of plurality exists, 
there should be a cause for it. Existence is common 
in all things and beings. Mud is the material cause 
for all pots that have come from mud and so the 
pots exist in mud, and when the pots are broken, 
there is mud alone. Mud alone is the one reality 
in all the pots. Similarly there is one Immutable 
Existence which itself has become the _ ignorance 
and agitations of the mind. In Vivekachoodamani 
it is said, the ignorance is nothing but the mind. 
So the ignorance and the agitations of the mind 
are different expressions of the Consciousness. 
Pot, Plate, cup, jug etc., are all different forms 
of mud, and are nothing but mud alone. So tou, 
this Reality, the Existence which expresses itself 
in different forms is the avidya or ignorance as 
well as the agitations of the mind. This is the 
method of enquiry. 


ASAP IAT FHT Aree aTalt AceaT: 1 
ae ATA Ae fare: atsaeitea: i Vg 
Ahamekom sikgmasca jfata sdkseesadavyayah 


Tadaham natra sandeho vicdrah soyameedriga (16) 
Verse 16 


'T am One indeed, the Subtle, the Knower, Immu- 
table Reality (Existence), The Witness. So undoubted- 
ly I am That (Brahman)'. This is the way of Enquiry. 
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Two verses earlier it was said that 'I am not 
the body and the sense organs, but am something 
other than them all. This pluralistic phenomenal 
world has been created because of my not-knowing 
my Real Nature, which says I am something other 
than the body and the sense organs’. This ignorance 
and the consequent agitations spring from the 
one Great Reality and the same Reality itself 
is the Ignorance and the various agitations and 
also the world of objects. Then who am I ? Certainly 
I cannot be the mind and its agitations, I cannot 
be my own ignorance, because I know my ignorance 
and hence the knower is different from the known. 
So I am the One (eka), Subtle (sookshma), Knower 
(jnata), Witness (Sakshee), the Existence (Sat), 
Immutable (Avvyaya). I am conscious of my mind 
and intellect and its agitations. I am _ conscious 
of the: world of objects around me. If I am conscious 
of them, I am the knower of them all and hence 
I am not these. I am the knower of the foolishness 
in me and hence I am not the fool. This is the 
method of enquiry and the result of that enquiry 
leads me to the fact that I am one without a second, 
the Immutable Reality, Pure Existence. There 
is no trace of doubt about this conclusion about 
myself. 


arent fatronet gat tet agtacraa: | 
aaa wasatet frag: TTT Ug Ut 


Atma viniskalo hyeko deho bahubhiravritah 
Tayoratkyam prapasyanti kimajiancematah 
param (17) 
Verse 17 
Atman is one, indeed, without parts; while the 
body is made up of many parts. But still they consi- 


der these two as one : What more ignorance can 
there be than this ? 
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It is easy for the teacher to say that I am verily 
the One, Infinite Reality. But how am I to experience 
it ? How am I to come out of the identification 
with the body ? The only method is to analyse 
myself, my pesonality. I have to discriminate between 
the Self (Atma) and the Non-self (Anatma) and 
then identify myself with the Atma and then laugh 
at the stupidity that makes me think that I am 
the Anatma. To come out of my stupidity, I have 
to watch the stupidity and laugh at my own stupidity. 
Who am I ? I am that Self without parts. It is 
indeed the One Atman, the Light of Consciousness, 
which is everywhere present equally. It is not 
divided in Itself. It is all-pervasive, and is not 
conditioned by anything, but my body is constituted 
of millions and millions of things. The body has 
got a shape but the Atman is all-pervasive, formless, 
eternal. There is no distinction in the One Reality, 
but the body is constituted of different parts. Atman 
is ever the same, One Reality at all times, but 
the body is constantly changing. How then can I 
recognise myself as this body ? More than this 
what stupidity can be there ‘in man ? Is it not 
stupidity to say my buffallo is myself ! 


arent frarraradagt atent raves: | 
aareeer swrsated frrarrad: TL Wes 


Atma niyamakascantardeho bahyo niyamakah 
Tayoratkyam prapasyants kimajfianamatah 
param (18) 
Verse 18 
The Atman, the “Self, is inside and He is the 
Controller. The body is outside and is controlled. 
Yet they see identity in them » What more ignorance 
can there be than this ? 


Atman, the Self in me, is the Controller, the 
Regulator of all the activities of my body, mind 
and intellect. At all times He is the controller, 
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without Him, the B M I equipments are inactive, 
When Atman is there, these equipments function. 
Therefore He is the Governor of these B M I equip- 
ments. He is within the body., in as much as he | 
is subtle and the body is gross. He is the One who 
is functioning through these equipments, just as 
electricity is within the bulb and functioning through 
the bulb. Electricity is the controller of the light 
in the bulb. If electricity is not there, there is 
no expression of light through the bulb. The body 
is gross and it is the controller. Just as the bulb 
is controlled by electricity so too the B MI equip- 
ments are controlled by the Atman, the Self. But 
in our stupidity, we misunderstand that the body 
is the controller. There cannot be a greater stupidity 
than to conceive this body as the Atman. 


ATA ATAAA: Feat Set Araaasata: | 
aaa Toft fHAAAA: TA 28 Ut 
Atma jnanamayah punyo deho mamsamayosucth 
Tayoraikyam prapasyanti kimajidnamatah 


param (19) 
Verse 19 


The Pure Consciousness, Atman, is auspicious, 
and the fleshy impure body is inauspicious. Yet 
they see identity in them : What more _ ignorance 
can there be than this : 


Atman is nothing but a mass of Consciousness, 
knowledge Itself, mot knowledge of samething. 
The knowledge of a thing will depend upon the 
objects. When the consciousness becomes conscious 
of an object, we say it is the knowledge of an 
object. When objects are removed, It is Pure Cons- 
ciousness. When light is illumining an object it 
is called the illumined object. When the object 
is removed, the light is Pure Light. Light reflecting 
upon the object makes the object illumined. When 
all the objects are removed, the light becomes 
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Pure Light. Similarly, knowledge is, when I am 
conscious of an object. This is called the knowledge 
of an object. Knowledge of an object is knowledge 
conditioned by the object. But when the object 
is removed, it is Pure knowledge itself. Similarly, 
Atman, the Self is the illuminator in us, who illu- 
mines the objects, emotions and thoughts, and 
He is the Knowing Principle. It is Auspicious (Punya). 
It has no sorrows and tribulations of life. It has 
no death or disaster or change. But body is ever 
changing, perishing, decaying. The body is_ only 
a packet of filth, growing or decaying. It is full 
of holes and hence not holy. No part of the body 
is holy. It is full of filth. From birth to death, 
we carry only this filth. But Atman is the holiest 
of the holy. In reality we are the holiest of holy, 
and it is utter stupidity to call ourselves as the 
body, which is the packet of filth. To call myself 
as the body is the height of ignorance. 


AAT TH: CASRl SaCaTaa Teac | 
aateay Taster RAAT: IZA UW Ro Ul 


Atma prakasakah svacho dehastamasa ucyate 
Tayoraikyam prapasyanti kimajiianamatah 
param (20) 
Verse. 20 


The Atman, the Illuminator is absolutely pure 
and the body, the illumined is inert. Yet they see 
identity in them ! What more ignorance can there 
be than this ? 


Atman is the illuminator (prakasaka). It is in 
the light of Consciousness, I become _ conscious 
of all my experiences. My perceptions, the objects 
around me, my emotion and the thoughts are illu- 
mined by this Light of Consciousness, without 
which experiences are not possible. The sense organs 
and the mind and intellect will become dead matter, 
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in His absence. The Self is the Purest of the Pure, 
meaning, it is not contaminated by any vasanas. 
The agitations created in the mind by the vasanas . 
do not affect Him, whereas He is the illuminator 
of such agitations. He is ever pure. But the body 
is inert (tamasic) and has no light of its own. It 
is inert and insentient like a pot. It is impure. 
Hence, a fool alone can recognise and misunderstand 
the one for the other. You cannot mistake a piece 
of charcoal for a piece of diamond. But a chemist 
sees it as one alone. But you cannot misunderstand 
it because so much of difference is there between 
a diamond and a piece of charcoal. Similarly the 
nature of the Atman and the nature of the body 
are far different and distinct from each other 
and still if one considers the Self as the body, 
can there be a greater ignorance than this : 


oneat freat fe agit sgishreat wae: | 
qatar crater fread: TAT UN Re 


Atma nityo hi sadripo dehonityo hyasanmayah 
Tayoratkyam prapasyanti kimajianamatah 
param (21) 
Verse 21 


Verily Atman is Eternal and of the nature of Ever- 
Existence; and the body is transient and non-exis- 
tence. Yet they see their identity. What more 
ignorance can there be -han this ? 


The Atman, the Self, the Light of Consciousness 
in me is Eternal. It is present in the past, present 
and future. It has neither beginning, nor an end. 
It remains as One at all times. It is not conditioned 
by time and space. That which is conditioned: by 
time is only the intellect. The concept of time 
starts only from the intellect. The Consciousness 
which illumines the time which is in the intellect 
must be other than the time and the _ intellect, 
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and hence not conditioned by time or the intellect. 
Atman is 'Satroopa'., that which remains as pure 
Existence, in all the periods of time, the past, the 
present and the future. But the body is ineternal 
(anitya) never remaining the same. Even in a short 
period of time the body goes through several muta- 
tions; the catabolism and the metabolism go on 
in it. The old cells die away and the new cells 
are formed. The body is not real, it is unreal (asat). 
'Asat' is that which in the waking condition is 
there but that which is not there in the dream 
and deep sleep conditions. Only in the waking condi- 
tion, and that too only when I am identifying myself 
with it, that the body exists for me. Hence the 
body is unreal and it is constantly changing. Still 
if I recognise this body as Atman, the Self, can 
there be a greater ignorance than this ? 


ARAAASTH A ATTA TATATT 
arearfadiftaragifteraacareed wat Fra 22 01 


Atmanahtatprakasatvam yatpadarthavabhasanam 
Nagnyadideeptivaddeeptihbhavatyandhyam 
yato nigr (22) 
Verse 22 


The light of the Atman_ illumines everything. 
But Its light is not like that of fire, etc, because 
in spite of Its light there is darkness at night. 


The knowledge of objects (padartha Avabhasanam) 
is possible only because of the Self, the Light 
of Consciousness in us. It is in this light of Cons- 
ciousness we are aware of the objects of the world. 
The objects are there, the sense organs are there, 
but still something else should be there behind 
them to be aware of the sense objects which are 
in front of me. Mere presence of objects and eyes 
are not sufficient to see an object and to be aware 
of it. A dead man cannot see, though his eyes 


24 


are there and though the objects are there in front 
of the eyes. Behind the eyes, there should be the 
mind and behind the mind, there should be the 
Light of Consciousness. | am aware of the objects 
when I am _ conscious of them. So to apprehend 
anything through the sense organs, the Light of 
Consciousness is essential and with out this no 
perception is possible. This illuminator of objects, 
emotions and thoughts is the Atman, in whose 
light we are aware that we are happy or unhappy. 
The one who illumines these goings-on (vrittis) 
is the Atman, the Consciousness. This light of 
consciousness’ which illumines our experiences 
is not like the light of fire. The light of the fire 
can illumine only objects that are there but also 
objects that are not there, for we do become aware 
that the objects are not there. It is the light of 
Consciousness that illumines for us not only light 
but also darkness. When a room is dark we are, 
aware it is dark. The awareness of the darkness 
is because of the Light of Consciousness in_ us. 
Ordinary light is opposed to darkness whereas 
this Light of Consciousness, this Divine Light is 
the one which is not opposed to light as well as . 
darkness. This Consciousness is ‘the awarer in me. 
who brings to me the awareness of things that 
exist and things that donot exist. He is the light 
of all lights; he is the Eternal Light. This Light 
of consciousness illumines for me _ the absence 
of objects in my deep sleep. So this Consciousness 
is the Light that is present in my waking, dreaming 
and deep sleep states and it is eternally present. 


qeisefacaa Yet Acat fascergl Ha: | : 
AAA AAT TEREST AMAT UVR UN esis? 


Dehohamityayam midho dhritva tistacyaho | 
Mamayamatyapi jratva ghatadrasteva 
sarvada 


Verse 23 


Though always knowing this body as 'This is 
mine' ... like a pot ... an ignorant person remains 
deluded in the idea that 'I am the body'. 


Through an illustration Sankara urges us to under- 
stand and assert that we are not the body but 
the Atman, the Self, the Supreme Consciousness. 
Just as I say that this particular object is mine, 
so too constantly I say that this body is mine. 
Even a child and even the illiterate fool knows 
that the body is his. If my pot is broken, even 
if it is a tragedy I do not go to a doctor and com- 
plain to him about my tragedy, for I am separate 
from my pot. When I say this is my body, my mind, 
my intellect, they are not me, but they belong 
to me. Just as the bufallo, the pot, the house belong 
to me so too these B M I equipments belong to 
me, they are not myself. The body is not me, 
but belongs to me. But still the unthinking fool 
takes his body for himself even though he_ too 
declares that the body is his. Because this is my 
body, my body should be different from me. But 
the stupidity is that people still identify with the 
body and say they are the body. When my buffalo 
has dysentry I do not say I am suffering from dysen- 
try. But when something happens to my body _ I 
say it has happened to me. Is this not stupidity 
at its worst ! So the final conclusion is that I 
am not the body, but it is only my vehicle; I am 
the proprietor of it, and I can use it whenever 
I want it. 


AAS AA: Wied: Afeaaraacayy: 
ME Bt TAA Trae FA: Vv 


)3 * Brahmaivaham samassantah saccidananda- 

— F 
4 je laksanah 
Ng roe ~~ Naham deho hyasadrixpo jranamityucyute 
eRe D Acittc-s Yieaathach 24 
“ee, w. _ e ( ) 


Verse 24 


'T am That Brahman, the Ever-equanimous, Tran- 
quil, and of the nature of Pure Existence-Conscious- 
ness-Bliss; and not this body, the unreal.' This, 
the wise call as real Knowledge. 


If I am not the body, who am I, am 1a Zero ?. 
No, the wise people who have experienced the 
real nature of themselves have declared it to be 
Brahman. this is the final knowledge to be gained 
in life. At this moment we have got the knowledge 
of ourselves that we are the physical body. It 
is because of this knowledge that I get the knowledge 
that I am the son of so and so, the husband of 
so and so, that I am a man, I am a woman etc. 
These are only my physical flesh and its relationship 
with others. When I play tennis, identifying myself 
with the body, I call myself a tennis-player. When 
I am in my office, I am an officer and not a tennis- 
player. Similarly with reference to my father I 
am a son, and with reference to my son, I am 
a father, and with reference to my wife, I am 
a husband. If this be so who am I, who is taking 
all these roles ? I am the Brahman, the Pure Cons- 
Ciousness and not this body who played different 
roles identifying with them. I am the Supreme 
Consciousness, ever present everywhere, which 
illumines this body equipment. The B M I and their 
roles constantly change but I am not at all changing. 
I am the illuminator of the changes of these equip- 
ment. The serenity as well as the agitations of 
the sea are illumined by the Sun, but in the Sun 
such modifications are not there. Similarly | am 
the Consciousness which illumines the conditions 
of the BMI equipments. This awareness in me is 
the awareness everywhere present. Therefore I am 
not the B MI but the Brahman, the Supreme Cons- 
ciousness. The pain of the body, the agitations 
of the mind and the restlessness of the intellect 
are illumined by me; I am the knower of them, 
but I am not these modifications. I am unconnected 
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with all these problems of these equipments. | 
am the ever-peaceful, Serene Brahman, the Pure 
Consciousness. I am in nature Pure Existence-Know- 
ledge-Bliss. This knowledge of my real nature is 
real knowledge. This is what the wise seers declare. 


Fafwerdt revert Preaettserren: 1 
Ae Bel Tea arafaegera Fa: 1 Vy tt 


Nirvikaro nirakaro niravadyohamavyayah 
Naham deho hysadripo jianamityucyate 
budhath (25) 
Merse 25 


'I am the formless, changeless, and without 
any blemish, and undecaying; and I am not this 
body, the unreal’. This, the wise call as real know- 
ledge. 


I, the Pure Consciousness is without any modifi- 
cations. Since I am all pervading, formless, shapeless 
I do not go through any modifications. Form means 
limitation. But I am limitless. This body has a 
form because there is space around it. Since other 
bodies also exist in space around this body, this 
body limits the other bodies and the other bodies 
limit this body. Space has no form and it is every- 
where. So too Consciousness has no form and it 
is present everywhere. When water gets identified 
with the bottle it gets a form. So too when this 
I, ‘the Consciousness identifies with the physical 
body it seems to take a form. Since Consciousness 
has nothing to limit it, it is formless (nirakara). 
I, the Self, am free from all kinds of blemishes 
(niravadya). In Me, the Self, there is no trace of 
imperfection. The vasanas of the mind and intellect 
equipment do not affect me, the Self. I am the 
illuminator of such vasanas. The world of objects 
cannot limit Me at any time. I am Pure Conscious- 
ness, All-pervading, I am _  ever-immaculate. Just 
as the waker is not affected by any kind of blemishes 
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in his dream so too when I wake up to this Great 
Reality none of the blemishes of this imperfect 
world can ever touch Me. I am Immutable, I am 
the Pure Consciousness. 


farcraat farcraret fataneatsearera: | 
ATE Tet MAAN wrafaageaa FA: uv VE 


Niramayo nirabhaso nirvikalpohamaattah 
Naham dehohyasadripo jhanamityucyate 
budhath (26) 


Verse 26 


I am devoid of all diseases, without any appearance, 
without any modification, and all pervading; and I am 
not this body, the unreal. This is called real Know- 
ledge by the wise. 


I am undecaying, deceaseless, and _ sorrowless. 
Sorrow comes when the mind is expecting something 
and is not getting it. When the thing gets destroyed 
we get sorrow. The mind is that which demands 
things to complete itself. In Pure Consciousness 
there is no such desire or any acquisition; it is 
beyond any kind of destruction and_ therefore, 
it is beyond all maya or sorrow. In the Atman 
there is no kind of delusory misconception (nirabhasa) 
from which all sorts of desires can spring. When 
misconceptions come, desires start and_ desires 
crop up, agitations start in the mind. None of 
the desires of the mind are Mine, the Pure Cons- 
ciousness. I am full -and all-pervading and not this 
limited body, mind or intellect. All the lust, greed, 
passion are of the mind and not of Mine, the Pure 
Consciousness. I am _ full and _ all-pervading,. and 
so I am neither body, nor the mind nor the intellect. 
I have awakened from this dream of stupidity into 
the greater. wisdom. Wise men declare that this 
moment of awakening or realisation is real ‘wisdom. 
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fryer faforat feat frergacisgrega: | 
Aé et Ma avafaegqera Fa: i wo 


Nirguno niskriyo nityo nityamuktoham acyutah 
Naham dehohyasadripo jranamityucyate 
budhath (27) 
Verse 2/7 


I am without any qualities, and actionless, eternal 
and ever liberated, and I am immutable. And I 
am not the body, which is unreal. This is known 
as real Knowledge by the wise. 


The nature of the Self is again described. I, 
the Self, has no properties. Properties are _ for 
chemical substances. All substances in the world 
are perishable. So if there be an Imperishable Rea- 
lity. It cannot be a substance, It cannot have proper- 
ties. All perishable substances have got their own 
properties. Therefore Imperishable Reality cannot 
be a substance and hence cannot have properties. 
It is the Light of Consciousness that illumines 
all properties of matter. The deities that we worship 
have '‘'gunas' or properties, but the Infinite Cons- 
ciousness does not have these properties. This 
great Truth has no activity. But It is the one which 
is present in all activities. All the movements 
of the B MI are possible only because of the grace. 
All the activities in the Universe are expressions 
of the Consciousness. Action presupposes a_limi- 
tation. I should have a body, or a hand to act 
or to lift a thing. But this Light of Consciousness 
is all pervasive, full and hence no action can take 
place in Him. We act because of thoughts; thoughts 
are the manifestation of vasanas. Where there 
is vasana there is action and where there is no 
vasana there can be no action. In Atman there 
is no vasana and hence there can be no trace of 
action in the Atman.It is ever liberated (nityamukta). 
It is never conditioned. When you wake up from 
the dream you realise that the dream was in you 
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and that you were not in the dream. While dreaming, 
you are in the dream and when you wake up all 
the dream is in you. Similarly the moment you 
realise this Great Consciousness, you suddenly 
realise that you were never limited or conditioned 
and all the seeming conditions were in you and 
you were not in them. The B M I equipments were 
in Me, with My grace they were functioning and 
playing in Me, I was not conditioned by the B M 
I. I have never fallen into this stupid limitation 
(achyuta). These are not the definitions of the 
Reality, but only indications or pointers. When 
the mind is directed towards the meaning of these 
terms the mind takes the flight and ends in itself 
because it can no longer sustain in these realms 
of experience of the B MI. 


fraet froaeiste: YaleTaTIsae: | 
we Wet Magat arafaegqeat Fs: uw ec 01 


Nirmalo niscalonantah sudhohamajaromarah 
Nahamideho hyasadripo jRanamuyucyate 
budhath (28) 
Verse 28 


'IT am_ stainless, immobile, endless, ever-pure, 
ageless and deathless and not the body which is 
unreal’. This is called real knwoledge by the Wise. 


'Mala' is dirt or stain. A shirt is said to be 
dirty when something other than the material 
with which the shirt is made is on it. 'Mala' is 
‘otherness’. 'Otherness' is plurality, the pluralistic 
phenomenal world. Brahman is 'Nirmala' because 
there is nothing other than Brahman. Hence _ it 
is ever stainless, ever pure. 


'Nischala' -.\Chalanam is movement. Movement 
is possible for a limited thing only. I can move 
because I am not beyond me. I am a limited creature 
and therefore I can move. My finger is limited 
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and beyond both sides of the finger there is space 
where my finger can move. But within the finger, 
the finger itself cannot move because within it 
the finger is everywhere present. I can move to 
a point where I am not. The Atman is all pervasive 
and therefore there is no movement in it. Hence 
it is called 'immobile' (nischala). Atman is 'ananata' 
- endless - unlimited, infinite. 


Suddha - The Atman is pure (suddha) and holy. 


Ajara - Undecaying - Everything in the world 
is decaying, some slowly, some quickly. 
So in terms of the decaying ones known 
to us, Atman is pointed out as the un- 
decaying one. 


Amara Everything in the world is mortal, dying 
and perishing. Everything changes in itself, 
taking a new shape. The ending of one 
shape and the taking of another shape 
is called death and birth. Atman is _ said 
to be deathless, immortal, and hence 
is called Amara. 


We have to reflect (do vichara on) again and 
again on all these terms and when the reflection 
ends in understanding we apprehend and assert Na 
aham deho asad roopo' - meaning 'I am not this 
body, which is of the nature of insentiency, inertness 
and unreality (asad). I have to assert that I am 
the Atman and not the B MI. This is the nature 
of the Pure Knowledge. 


One of the Schools of Budhism said that according 
to the Upanishads and the upanishadic teacher's 
explanations 'IT am not the body, not the mind, 
not the intellect, not the objects, emotions, thoughts 
interpreted by the B MI and so this state of the 
'l'’ is the nature of Reality. They said that this 
Reality is a non-entity, a zero, for in this all things 
are negated. This, they thought, was the highest 
state. So they said Brahman is non-existence. Thus 
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'asad vada' started. The school of san vada' asserts 
that Brahman 'Is.' The '‘isness' in objects and beings 
is Brahman. The ‘existence’ in things is Brahman. | 
That is what vedanta sastra postulates. Because 
of the practice of negation for a long period of 
time (as is indicated in stanzas 24-28) Brahman 
is come to be cognised as ‘asad rupa’ a state of 
non-objects, a state of sleep, darkness, night .. a 
state of nihilism. Sankara took up his pen to blast 
all philosophies founded on wrong premises and 
re-establish the upanishadic philosophy by showing 
the fallacy in the wrong premises, and the falsehood 
in the wrong conclusions of these thinkers. 


If the ideas given out in this book are analysed 
properly and reflected upon carefully we come 
to the conclusion intellectually that when all the 
known are negated what is left over is only a total 
negative quantity. This is taken to be the Reality 
by the Asad-vadins. The followers of these ‘asad 
vadins' declared that Reality is non-existence. 
The third rate followers of these asad-vadins came 
to the conclusion that their Master Buddha said 
that there is no God. Thus atheism crept into Bhu- 
dhism. 


When the author of 'Aparokshanubhuti' says 
that non-existence is the only Reality he means 
that the state of Perfection is a condition when 
the known varieties of existence are not there. 
This state is a state of Pure Existence. But Bhud- 
dhists mis-read and misunderstood this state and 
so declared that God is not there and that non- 
existance is the Reality and that nihilism alone 
is. Hence Sankara had to destroy this wrong con- 
clusion and hence this assertion. 


Caae Wad At FONTS FT AAA | 
fe Fe PUAA serata BUT AT uVeti 
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Svadehe Sobhanam Santam purugakhyam ca 
sammatam 
Kim mirkha sunyamatmanam dehateetam 
karogi bhoh (29) 
Verse 29 


O Fool: Why do you imagine that the Self which 
is accepted (by Sruti) as Purusha, the Auspicious, 
which is in and yet beyond the body, to be a mere 
void, and non-existent. 


In the earlier: stanza the nature of the Self 
is only said as 'nirvikara' - free from modifications, 
'nirakara' witnout form, ‘'niravadya' without any 
blemishes, ‘avavyaya' immutable. Similarly — all 
other words describe the nature of the Atman, 
The Self. These are the processes of negation. 
In the preceeding stanzas all possible qualities 
and properties are all denied in the Pure Absolute 
Self. It is natural for an intellectual student to 
come to the conclusion that the Absolute Self 
is total negation. - a Zero - a total negation of 
everything that exists and is perceived. This Reality, 
is—present in your own body, not somewhere above 
the clouds, but right here in your own body (swe 
deha- in one's own body) and it is ever effulgent 
and auspicious (sobhanam). It is the source of all 
light in which you understand your body, your 
thoughts, your emotions. [t is the Light of Cons- 
ciousness which is in yourself. It is ever existent 
(santam). It is said to be the Purusha (purushakhyam) 
It is accepted by the Upanishadic rishis, (sammatam) 
and also acceptable to the Scriptures. In his own 
body,- everyone is experiencing constantly the exis- 
tnce of the principle light, in which light alone 
everything is apprehended. The Scriptures speak 
of the Purusha and the Prakriti - Prakriti, the 
the matter, the vehicle and Purusha, the Principle 
of existence. Even though this is within the body, 
it is beyond the body, though we can contact it 
within the body it is not limited by the body and 
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hence it is dehateeta This consciousness which 
is with in the body, mind and intellect is also present 
everywhere at all times and so it is dehateetam'. 
Sankara here is very impatient with those who 
refuse to see the Self which is self-evident. "Pasyan- 
napi na pasyati moodah". 'Though endowed with 
sight you are not seeing it'. This disgust in Sankara 
is the loving disgust for that person who _ having 
seen that state of Existence, still is not entering 
into It. He has come to a point where he has negated 
everything, but is refusing to understand that there 
is a Consciousness that knows the negation of 
everything. The Self is the knowing Principle which 
knows the positive existence of the Non-existent. 
O Fool | Why are you calling this Truth which 
is self-evident in yourselves a Soonya. When everyone 
has an existence in one's own self, how can one 
say that it is a zero ? 


CAAT I FS SA ANT FRAT FT TET | 
Vella AATHIL FTaM AAEM: 1 Fo I 
Svatmanam srinu mirkha tvam srutya 
yuktya ca purugam 
Dehateetam sadakaram sudurdarsam 
bhavadrisath (30) 
Verse 30 


Please understatiu, Oh! Ignorant one, from _ the 
Scriptures and by reasoning, that the Purusha, 
the Self is beyond the body, is of the very nature 
of existence, and it cannot be comprehended by 
persons like you. 


Sankara does not leave the fool mentioned in 
the previous stanza high and dry. He calls him 
a fool only to make him understand the foolishness 
in his rationale and thereafter to come out of 
it. Here Sankara explains to him his own Self (Swat- 
manam). He calls him again and again a fool only 
to wake him up from his drowsiness and then to 
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make him reflect on the Truth. He is not giving 
here his opinions but explains what the Sruti has 
said in unmistakable terms. If one does not belive 
in the authority of the scriptures, he can yet depend 
on his reasoning, logic and rationale. By logic one 
can come to the conclusion that the Self is there. 
Just as electricity is present not only in the bulb 
but also everywhere -in the circuit so too the Self 
is present not only in embodiments but also every- 
where. It is 'sadakaram' meaning that it exists 
everywhere. It -is of the nature of existence. It 
is the existence in everything. The stone exists, 
the saint exists, the prophet exists, etc. All of 
them are different expressions, but in all of them 
Existence is the common denominator. This ever 
present existence in things is its very nature (sada- 
karam). Its qualification is 'swatmanam' - one's 
own Self. This existence which is present even 
in the nihilist’ cannot be denied by him. This Self 
is called Purusha. This Purusha not only transcends 
the body, but also is immanent and transcendental. 
This. Self is the yoga of the Lord and the glory 
of his manifestation. Another qualification of this 
Atman is that it is 'sudurdarsanam' - very difficult 
to recognise it or visualise it, and for people like 
this one (bhavadrish) it is not easy of comprehension, 
or experience. 


we waa faeora ow va fer: az: | 
CYSATAHAL TTA: HT SAMTNHW: FATT 1-32 U1 
Aham sabdena vikhydta eka eva sthitah parah 
Sthilastvanekatam praptah katham syat 
dehakah puman (31) 
Verse 31 


The Supreme Purusha which is known as 'I' is 
one Transcendental Truth. On the other hand the 
gross bodies are many. How can-this body be the 
Self ? 
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In this verse Sankara is taking up the rational 
approach. Even if we don't believe in the Sastras 
(scriptures) and the Vedas, the very intellect, that 
God has given us, will tell us we are not the body, 
but something beyond the body. 


'Aham Sabdena Vikhyata'’ - It is declared by 
the term '‘'I'. When I ask you the question 'who 
is listening to me ?' you will answer 'I'. Ask the 
question of anyone and the reply will be the same 
'I'. Whether it is the father, or the mother, or 
the brother or the sister, the rich or the poor, 
the old or the young, the wise or the stupid, saint 
or sinner all will unequivocally say 'I'. This 'I' is 
common to all. When you ask me the same question 
I too will say, 'I' and not 'l, Swami Chinmayananda’, 
son of so and so, sishya of so and so, or the Guru 
of so and so. All these terms Chinmayananda, son, 
sanyasi, sishya, guru etc are all definitions of '‘I'. 
With respect to my father I am son, and with respect 
to my son I am a father, with respect to a house- 
holder I am a sanyasi, with respect to the teacher 
I am a sishya, etc. All these words deal with the 
duties, station in life (ashrama), caste (varna) and 
professions etc. This I is the universally known 
one that needs no advertisement. Anywhere around 
the world 'I' is the same. This 'para' - the Supreme 
Truth is one only. In all bosoms, it is one only. Only 
the gross expressions are different. Bodies are 
different, the minds are different, the intellects 
are different. I designed the 'I' in terms of my 
body, mind and intellct and you designed your 
'I' in terms of your body, mind and intellect. But 
the I in me and I in you and the I in all are one 
and the same 'I' the Supreme Self. When the _ 'T' 
is apparently conditioned by the B M I it becomes 
the small 'i' with its curvature of crookedness, 
with a dot above it. Now supposing this 'i' is leng- 
thened vertically making it meet the dot above 
it, it becomes the capital 'I'. The small 'i' in me 
is separated from the Supreme Self only because © 
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of its crookedness. When this crookedness is removed 
it becomes the real Supreme Self. When any one 
asks you about your self you first start with Supreme 
Self '‘I' and then condition it by qualifications 
like I am an Engineer, I am a carpenter, I am a 
Brahmin etc. These are delusions. Who are you ? 
---- 'I', This is gnanam. This 'Para Purusha' is 
one only and it is present everywhere. Just as 
gold bracelets, gold bangles, gold ear-rings, gold 
necklace, gold-ring are nothing but gold, so too 
all beings are universally nothing but the Supreme 
Self, the Reality. The supreme one _ functioning 
through gross. forms has become the many. The 
gross is only an adjunct and not a reality. The 
separateness is only in the vehicle that carries 
the 'I'. This 'I' is the eternal Truth. 


He Aecat feat set qeacat fea: 11 
waratatea frasreney CATEEH: FATT URRN 


Aham drastritayasidho deho drisyatayd sthitah 
Mamayamiti nirdesat katham syat dehakah 

| puman (32) 
Verse 32 


By expressions such as 'this is mine' etc., it 
is clearly established that 'I' the Self is a witness 
and the body is an object of perception. How can 
the body be the self. ? 


Ask any one 'Who are You?' He will say, ‘lam 
‘so and so'. Touching his body, ask him 'whose 
is this ?' he will say, 'this is mine', (Mama Ayam) 
-mama-my-Ayam-this. .'Mama_ ayam_ nirdisyet.' 
He declares that 'this is mine’, This is a conclusion 
that he has arrived at intellectually and not because 
of Scriptures. When I say 'this is my wrist watch’, 
I know I am different from the wrist watch. I 
am the subject and the wrist watch is the object. 
When I say this is my body, the 'I' is the subject 
and the body is the perceived. I am the subject 
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‘experiencing this body, I am the perceiver of the 
body and the .body is the one perceived by me. 
The wrist watch is not me. Similarly, the body 
is not me. I am conscious of my body, my mind,’ 
and my intellect and so I am the subject that 
perceives and the body, mind and intellect are 
the perceived, the objects of my perception. When 
I say my buffalo is jumping I am not jumping. 
Similarly when I say my mind is jumping I am not 
jumping. When I say my mind is unhappy, mind 
alone is unhappy and not I. When I say my intellect 
is clouded, it is the intellect that is clouded and 
not I. This 'I' is unaffected by any of the changes 
that take pace in the body, mind or intellect. 
Thus from pure logic and reasoning we will have 
to conclude that I am the subject and all that 
I perceive are different from me. Similarly in 
me, the Atman the Self, the 'I' is the perceiver, 
feeler thinker perceiving the world of objects, 
feeling the emotions and thinking the thoughts. 
Thousands of expériences take place in this world 
of mine. I am the perceiver of all these experiences 
and I am not these experiences. I am the illuminator 
of these experiences. I am the director of these 
experiences and let me enjoy what I direct. The 
Director is Narayana. We are all actors in His 
picture. You may not like the poverty, corruption, 
disaster, etc., but you cannot help it because the 
Director directs you to do so. The picture that 
he shows are in great demand. Narayana, the Direc- 
tor of this world cannot improve this world unless 
we demand a better world. When the demand is 
there the Director will have to produce the picture 
demanded. But’ ordinarily we _ confuse ' ourselves 
by believing that we are the things that we see. 
This confusion, this ignorance, this’ stupidity is 
called Maya. The description can never be_ the 
described. The seer is never the seen. Seek Yourself. 
You are only what you see, devoid of all that 
you see as yourself. 
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we fanregiaeg cat face faar<ara | 
gta cettart AreaATeHaA CATS SH: FATT FRU 


Aham vikaraheenastu deho mtyam vikaravan 
Itt prateeyate saksat katham syat dehakah 
puman (33) 
Verse 33 | 


'I' the Self, is changeless and the body is ever 
changing. This is a fact of direct experience. There- 
fore, how can this body be the Self ? 


In the preceeding two verses the logic establishing 
that this- body is not the Self was given. Here 
is a third afgument logically given out. This 'I' 
in me is 'vikara hena'. This I in me is free from 
modifications. In all stages of my life I am the 
same Consciousness. In childhood I had one. set 
of experiences, in boyhood another set of experien- 
ces, in youth a different set of experiences, in 
middle age quite a different set of experiences 
and in old age yet another set of experiences. In 
all these varied experiences I declared myself as 
“'T' and 'I' alone. This 'I' remained the same _ in 
all experiences. Hence the 'I' is ‘avikaravan', the 
one without any changes or modifications. Like 
sunlight this 'I' is changeless, yet illumining the 
several changes that go on. But the body changes, 
cell by cell the body is replaced, the mind is replaced 
and the intellect too is replaced. In and through 
all changes of the B M I, 'I' am the illuminator 
never changing, but ever _ illumining/everything. 
For knowing this 'I'-I don't need a Sastri, or a 
text-book or a scripture. This 'I' is directly known 
and experienced by everyone. Thus the three stanzas 
ending with this one prove beyond doubt that 'I' 
am the changeless one amidst the ever-changing 
ones. This is not mere argument but an experience. 


DEAT AA AAT AAT FRITTAT | 
fatrorta faqea Sa caTeEs: TATA vt 
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Yasmatparamiti grutya taya purusalaksanam 
Vinirneetam vimiidhena katham syat 
dehakah puman (34) 
Verse 34 | 


The men of wisdom have established the nature 
of Purusha by declaring that 'there is nothing higher 
than the Purusha'. Then, how can the body be 
the Self ? 


From. this stanza onwards the Sruti is quoted. 
'Yasmat param naaparam asti kinchit' - Swetaswa- 
taropanishad. 'Yasmat' - from which - 'naaparam 
- there is nothing greater Beyond It. That beyond, 
which there is nothing greater ever possible is 
the Pure Consciousness - says the Upanishad. That 
is the Supreme, beyond which there is nothing. - 
These words give us the Purusha Lakshana. Lakshana 
means the definition. The Purusha is indicated by 
the words - that beyond which there-is nothing - 
meaning It alone exists in It. In Him adwaita alone 
exists - oneness alone exists and not dwaita-duality, 
There is no trace of matter in Him.’ The Spirit 
is nothing but Spirit alone. Just as in waking there 
is no trace of the dream so too in the spirit there 
is no trace of matter. Just as waking, the dream 
merges with the waking and the dreamer merges 
with the waker, so too in this plane of consciousness 
there is no experience of plurality at all - so says 
the Swetaswataropanishad. 


Vimoodena - by the wise, by those who have 
left off all their foolishness. The wise conclude 
that there can be nothing beyond this Spirit, the 
Purusha, the Truth. In this Purusha there is no 
such’ thing as Prakriti, the Purusha. alone is the 
one Reality. So how can you come to understand 
that this body is the Purusha ? 


aa Jeq wala qa geaafad | 
Ay Ad: AA RA AesH: FATT UW 3y tt 
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Sarvam purusa eveti sikte purusasampiate 
Apyucyate yatah srutya katham syat dehakah 
puman (35) 
Verse 35 


In the PURUSHASUKTA also it is clearly stated 
that everything in this universe is Purusha alone. 
When SRUTI is also asserting like that, how can 
the body be the Self ? 


The Purusha Sukta describes in a poetic way 
the Cosmic Form of the Lord. This Sukta is in 
the Rig Veda. Purusha Sukta declares that all 
these that you are seeing are but the Purusha - 
"Saravam Purusha Eva! - Purusha eva idam Sarvam'. 
Not only in the upanishadic portion of the Vedas 
but also in the Karma Kanda portion of the Vedas 
the student is made to chant that the glory of 
the Lord is that the Lord alone is all these. Every- 
thing manifest and unmanifest, moving and non- 
moving, living and non-living, static and dynamic, 
finite and infinite, destructible and indestructible 
is nothing but the Purusha. If that be the case how 
can the body be the Self, the Reality ? 


HAT: FRI: Ta FareoaHly | I 
AATASATS: HA CMT: FATT EU 
Asangah purusah prokto brihadaranyakepi ca 


Anantamalasamslistah katham syat dehakah 
puman (36) 


Verse 36 


Even Brihadaranyaka upanishad declares that 
the Purusha is totally unattached. How can this 
body, which is full of impurities, be the Self ? 


In the Brihadaranyaka Upanishad Yagnavakkya 
tells his wife, 'Asango Hi Ayam Purusha' - This 
Purusha is unattached’. The Great Truth or Concious- 
ness, identifying with the gross body and its functions 
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in the gross world, plays about as the waker, and 
thereafterwards the same Purusha gets _ identified 
with the subtle body (the mind-intellect) and becomes 
the dreamer, becoming aware of the dream world. 
Thereafterwards when the dream is ended, the 
same Purusha becoming one with deep sleep becomes 
aware of the absence of the objects of the dream- 
world. and the waking-world. In and _ through. all 
these movements, the experiencer apparently changed 
to become the waker, dreamer and deep sleeper, 
but the consciousness who illumines all these three 
states of vivid experiences is not conditioned by 
any of these states. So this Purusha, the Conscious- 
ness is ever unattached, untouched by any of these 
states. He illumines all the three states. In his 
Light everything becomes illumined. This Principle 
of Consciousness that illumines the waking, dream 
and deep sleep states, is not Conditioned, limited 
and coloured by the objects he illumines in waking 
and dream states, and by the absence of objects 
of the waking and dream in the deep sleep state. 
The Brihadaranyaka Upanishad hence’ declares 
that this Purusha is not conditioned by the B M I 
equipments. So the atman is immaculate, Pure, 
without any dirt (vasanas). In Him there is nothing 
other than Himself. Its nature is one of Pure Cons- 
ciousness. But this Physical body is ever contamina- 
ted by a endless variety of impurities and imper- 
fections. Every bit of the body is ever changing. 
It is only a bundle of filth. Though the Self illumines 
this filth, He is contaminated by it. He ever remains 
the Holiest of the Holy. This is declared by the 
great Sage Yagnavalkya - How can the body be 
the Atman, body and the atman being ever at 
variance with each other. 


waa A aATeaa: aasatfate gaa: 
WS: TAHA HA TATESH: FATT Ut Fo tt 
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Tatraiva ca samakhyatah svayamjyotirhi purugah 
Jadah paraprakasyogam katham 
syal dehakah puman (37) 
Verse 3/ 


Again, in the same upanishad, it is said that 
the Purusha is by nature Ever-Effulgent. How can 
this inert body which is illumined by other, be 
the Self ? 


In the same upanishad it has been declared that 
this Purusha or Self is Self-Effulgent. It is the 
source of all light and this source of light is not 
from any source of light but it is Light Itself. In 
Geeta also the Lord declares, 'It is the Light of 
all lights - 'Jyotisham api tat jyoti'. So in all the 
scriptural texts it is declared that Atman the Self 
is Light Itself. This light is not like fire, for when 
fire is not there, there is darkness. This is a Light 
which makes us aware of the light as well as dark- 
ness. It is with this Light we become: aware of 
the light of the fire, and also of the darkness 
occasioned by the absence of the light of the fire. 
It is light by which all of us become conscious 
of our inner and outer worlds. It is ever present 
everywhere in all bosoms. When this Light of Cons- 
ciousness is not there, no outer or inner experience 
is ever possible. This light is the source of all 
lights. It is this Light that illumines even the Sun, 
for we become conscious of the presence of the 
Sun only with the help of this Light of Consciousness. 


It is by the Light of Consciousness I become 
aware of my perceptions at the sense level, my 
feelings and emotions at the mental level and 
my thoughts, evaluations, judgements etc., at the 
intellectual level. This body is now moving, working, 
talking and becoming aware of the heat and cold, 
joy and sorrow, success and failure, praise and 
blame etc. only because Consciousness is function- 
ing through it, and not because any light of its 
own. The body is inert and insentient and has no 
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light of its own, and no knowledge of its own. Once 
this consciousness stops’ functioning through this 
body, the body becomes as inert as a stone. How 
can this body which is inert be the Conscious entity? 
Only a fool, because of his lack of correct thinking, 
considers the body as the Atman. The inert body 
can never be the Pure Consciousness. 


Teast HABsaA Tie setfeoars: | 
fren dene Asad WITaTaAaATay 35 ui 


Proktom karmakandena hyatma dehat vilaksanah 
Nityasca tatphalam bhunkte dehapdatada- 
nantaram (38) 
Verse 38 


Even in the KARMA-KANDA of the = scriptures, 
it is stated that the Eternal Self is different from 
the body and it enjoys the fruits of action after 
the demise of body. 


The vedas are generally divided into two parts: 
the first part is called the Karma Kanda and the 
later part is called the gnana kanda. The Karma 
kanda portion of the vedas discusses the various 
rituals. The Gnana kanda portion explains the philo- 
sophy, the pure path of wisdom or knowledge. 
The Karma kanda portion has its own distinct 
philosophy which is different from the philosophy 
of the Gnana Kanda. The foreigners get confused 
when they translate vedas into their language. They 
wrongly think that these two i.e. karma-kanda 
and gnana-kanda are two religions. How can the 
scriptures of two religions be combined into one 
volume ? Can Koran and the Bible be comibed 
into one Book ? The karma-kanda and gnana kanda 
are bound together and we call the bound one, 
the Vedas. 


In Karma kanda the philosophy is based- upon 
the individual performing the yagna, yaga etc. 
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And through these rituals the performer purifies 
himself, and as a reward of his performance he 
goes to heaven and enjoys immortality for a long 
period of time. Thereafter he comes back here 
when the ‘approva' (the result of good actions) is 
exhausted. After coming back he once again performs 
good and noble actions and exhausts his negative 
vasanas and as a result of this he goes again to 
heaven and enjoys the punya (merit). This is the 
philosophy of the Karma-kanda (dwaita-Duality). 
In Karma-kanda the seeker performs the rituals 
and invokes the grace of the Lord and thus comes 
to enjoy His Presence. In Gnana Kanda it is stated 
that by performing Karma _ the_ seeker _ purifies 
his mind, all vasanas get exhausted and in the 
peak moment of contemplation the seeker awakens 
to the plane of Supreme Consciousness. This is 
adwaita (Monism). Thus dwaita is the basis of 
Karma Kanda and adwaita is the basis for Gnana 
Kanda. The champions of Karma kanda will say 
that the mantra-portion of the Gnana Kanda are 
for mental purification to make the seeker fit 
for the Karma kanda. The Gnana Champions of 
Gnana Kanda say that Karma Kanda portion of 
ritualism is meant to purify the seeker's mind 
which then becomes fit for contemplation on the 
Infinite Lord. Thus there’ seems to be a_ tug-of- 
war between these two champions. 


In fact, so long as desires are there in the mind, 
Karma kanda alone can help us. If I have a desire 
to drink milk I must do something physically to 
get the milk. Merely meditating on milk will not 
quench my desire for milk. But if I have vairagya 
(total detachment) for the objects of this world 
and desire to totally liberate myself from _ the 
limitations of my body, mind and intellect, then 
the path for me is gnana kanda. Gnana kanda discus- 
ses the methods by which one can exhaust his 
desires, remove his agitations of the mind, quieten 
the mind and get out of the entanglements of 
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matter envelopments. It is the disposition of the 
mind that determines the path to be taken. 


The student at this stage may get a doubt that 
the teacher is quoting only from the gnana kanda 
portion and not from the karma kanda portion. To 
dispel this doubt the teacher here says that even 
in the Karma kanda it has been stated that the 
atman is different from the body. The karma kanda 
says that after death the performer of rituals 
goes to heaven to reap the fruits of noble actions. 
Here, after death means, after the destruction 
of the body. Then in that case who goes to heaven ? 
Definitely it is not this physical body. So even 
karma kanda points that there is a spirit separate 
from the physical body. All confusions in this world 
are because everybody is taking himself to be 
the physical body. If this misunderstanding is removed 
then all confusions end. So there is one who is 
really eternal, who is not the physical body, but 
is the one who enjoys all the results of the actions 
whether good, or bad in heaven or hell. This is 
not only the view of the Gnana kanda or the karma 
kanda but the view in all religions whether it is 
Hinduism or Christianity or Mohemmedanism. Hence 
we should shun all efforts of pampering the body. 
The body is to be done away with here itself. 


fat armaged ae asa frat< a | 
AATHHATT AHA CATTATAAA 13S i 


Inngam canekasamyuktam calam drisyam 
vikari ca 
Avyapakamasadripam tatkatham syatpuma- 
nayam (39) 
Verse 59 
Even the subtle body is made up of many parts, 
_ unstable, a modification and is an object of percep- 


tion. It is limited and by nature unreal. How can 
it be the Self ? 
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The previous stanza gives rise to a doubt. Atman 
has no movement for it is all-pervasive. Then how 
can you say that it goes to heaven and enjoys 
the fruits of its actions ? Now the teacher here 
says that it is not the Atman that goes to heaven 
but the subtle body that goes to heaven. And the 
subtle body also is not the Self, the Pure Conscious- 
ness. The subtle body (M and I) is unreal, limited, 
not all-pervasive and inert. It is not available in 
all the three periods of time, present, past and 
future. It is ever changing and is not available 
in sleep. The M and I of the morning is not the 
same M and I! of the evening in the same individual. 
The convictions of the present hour are not the 
convictions of the next hour. It is ever changing. 
It has only an apparent existence. It is an object 
of my perceptions and hence it is insentient (jadam). 
I, the perceiver, is different from that, that I am 
perceiving. The subtle body is made up of seventeen 
constituents whereas the atman is one without 
a second. Hence the ever changing subtle body 
cannot be the atman. 


Ua Megatsaay ATT FET FAT: | 
ale AAS aaletatseacaT: vo it 


Evam dehadvayddanya atma pirusa isvarah 
Sarvaima sarvariipasca sarvateetohamavyayah (40) 


Verse 40 


Thus, I, the Purusha am _ something entirely 
different from these two bodies. | am the Self 
of everything, of all forms, beyond everything 
and Immutable, Lord of the Universe. 


In the preceeding verses, supported by the great 
declarations of the Scriptures (sruti), using logic, 
reasoning and intellectual observation the conclusion 
that the Atman is neither the gross body nor the 
subtle body was arrived at. This Self, The Great 
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Purusha is Iswara, the Lord, in whose presence 
all the activities take place. This Self which is 
other than the gross and subtle bodies, is the Self 
in all beings and things at all times in all places. 
He is the one Self in all, the one Consciousness 
in me, you and everyone. What we are conscious 
of, changes from person to person, from time to 
time, but the Consciousness that illumines these 
changes is one and the same. Just as the mud 
can say, 'I am the Self in all pots', similarly this 
Atman can say ‘I am the Self in all'. The Self 
in me is the Self everywhere. Matter is nothing 
but Consciousness in another form, just as _ ice 
and steam are nothing but water in another form. 
So matter is nothing other than Consciousness 
in grossified form. This Pure Consciousness can 
be experienced by transcending the B M I equipments. 
But here the dualists may feel that the Universe 
has come about from two factors, the Purusha 
and Prakriti (matter and spirit). Both Purusha and 
Prakriti are eternal. The dualists point out that 
Conscious matter is present in living creatures and 
inert matter is present in the mineral kingdom. 
When Atman, the Self as Life pulsates through 
the Mahat Tatwa (the totality of matter), matter 
seems to gain life, a sentiency. My finger, which 
is nothing but Calcium, Carbon and Phosphorus, 
moves, I know that the movement is because the 
finger is pervaded by Life. When Life departs 
from this finger, the finger begins to decay. Thus 
this Great Mighty Power which is something other 
than matter, gives warmth to matter and so matter 
starts dancing. So the dualists raise the objection 
that there are two aspects in this universe, the 
inert matter called Prakriti, and the Dynamic 
Sentient Consciousness called Purusha. This_ is 
the theme of the following verse. 


SUAATATAA ATA ALTAT | 
TAA THATEAT Ta: FH FSATAAT Uwe it 
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Ityatmadehabhavena prapaneasyaiva satyata 
Yathokta tarkasastrena tatah kim 
purugarthata (41) 
Verse 41 


Thus logically it is clear that because of the 
Light of the Purusha alone there is a reality to 
the world of plurality. But what purpose is served 
by this ? LAG 

You have concluded that the Atman, the Self, 
and the body, the matter are distinctly different. 
The dualist also feels that the two are separate 
but concludes that both are eternal. They aver 
that both the spirit and matter are real. Body, 
the matter is as eternal as the Consciousness, 
the Spirit. So the world of matter is as much eternal 
as the Pure Consciousness. This is what the Dualists 
conclude. Even the Tarka Sastra and all philosophies 
other than adwaita arrive at the same conclusion. 
The dualist wants to know what Sankaracharya 
has proved by these arguments, for that which 
the dualist has reached Sankara also has reached. 
This is the objection raised by the dualists. It 
is the style of the commentator to anticipate and 
declare the objection of the opponent and _ then 
answer it. This in Sanskrit is called 'Khandana 
Mandana_ vada'. Logical and _ rational questions 
from other schools of philosophy are raised and 
answered with unerring logic, clear insight and 
subtle perceptions of philosophical depths. Now 
Sankara starts answering the questions of the oppo- 
nents. 


wUIHagrer agrenea frarfery | 
Tari WeraeT Waray SHeyeas uw vz ii 
ItyGtmadehabhedena dehatmatvam nivaritam 


Idaneem dehabhedasya hyasatvam 
sphutamucyate (42) 


Verse '42 


Thus by the differentiation between the body 
and the Self, the idea that 'the body is the self' 
is negated. Now the unreality of the body as é 
separate entity will be explained. | 


By establishing the clear distinction between 
the body, the matter and the Atman, the Pure 
Self, Sankara points out that Atman is something 
other than the body and that the body is not the 
Atman. 


The body, the world of matter, is not the Pure 
Self because the body is perishable, inert, ever 
changing and never constant. But the Self is imperi- 
shable, immutable, permanent, constant and eternal. 
Sankara is resorting to this kind of lagic only to 
take the mind's attention away from the _ body, 
from the world of matter. The idea that 'I am the 
body' is very strong. To wean the individual from 
the idea that he is the body and to show that 
he is not the body, this argument is advanced. 
The body belongs to me, which means that I am 
other than the body. I am the owner of the body 
and I dwell in the body. Only to show that the 
Atman, the Self, is something other than the body 
Sankara argued thus far. Now he goes to prove 
that the idea that the Self is separate from the 
body is not to show that the world of matter as 
well as the Pure Consciousness are Eternal truths, 
but to take the mind away from the identification 
with the body. Now Sankara goes to prove that 
body is also not at all different from Consciousness. 
The enquiry about the reality of the body itself 
starts from the following stanza. 


ATUHETAT AT Tet A Bighay | 

Mach aT Fa tat Ltt ATT TIT wv ZU 
Caitanyasyaikariipatvat chedo yukto na karhicit 
Jeevaitvam ca mrisa jheyam rajjau sarpa 


graho yatha (43) 
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Verse 43 


Because the consciousness is one everywhere, 
it is improper to attribute distinctions in It. The 
sense of 'Jeeva' is to be understood as a delusion 
even as the idea of a snake in a rope. 


The Pure Consciousness is ever the one without 
a second, present in you, in me and in all things 
and beings of the world. There is no distinction 
in this Consciousness. It is present everywhere 
and is the same everywhere just as the sunlight 
is the same everywhere. The sun light illumines 
equally the poor man's cottage and the rich man's 
mansion. The difference exists only in the objects 
the sunlight illumines and not in the sunlight. In 
the same way there are no distinctions in the Atman 
at any time. Just as there cannot be a holy sunlight, 
auspicious sunlight, unholy sunlight so too there 
cannot be a trace of distinction in the Atman 
which is one without a second. If the Consciousness, 
the Atman is one without a second then the indivi- 
duality that I am the body, I am the mind, I am 
the intellect, I am the Perceiver, feeler, thinker 
is false. Just as the the waker understands that 
the dream body, dream mind, dream intellect and 
the dream P F T are all false for the dream itself 
is false, so too even the duality we perceive, the 
P F T we come to cognise, the fact that I am 
the speaker and you are the listeners are all false 
from the stand-pointof the man of realization 
rooted in this Consciousness. Just as an_ individual 
when he wakes up understands that the dream 
is false so too when we wake up to this plane 
of Supreme Consciousness. we too will understand 
that all that we perceived, felt and thought as 
a limited P F T are all false. At dusk because 
of dull light we mistake the rope for the snake, 
so too, because of the dullness occasioned by igno- 
rance we mistake the B MI and the world of matter 
for the Reality. The serpent in the rope is only 
a projection of our mind. The snake has no reality 
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at all. So too the Atman alone is the Reality and 
the world perceived by the BMI is false. The rope 
alone exists and the snake is an illusion. So too’ 
the Pure Consciousness alone exists, and the world 
perceived is an illusion created by the mind-intellect 
equipment. 


CAMA TEATytE ATT | 
ata agfeata: aratfoareret Faet uve i 
Rajjvajiianat ksanenaiva yadvadrajjurhi sarpinii 


Bhati tadvaccitih Saksadvisvakarena kevala (44) 
Stanza 44 


At the very instant of the ignorance of the 
rope, it appears as a snake, so too, the pure and 
the Changeless Consciousness Itself appears as the 
world of plurality because of ignorance. 


Not apprehending the rope as the rope, in the 
dark, when I walk and when suddenly something 
- touches by feet, I jump and cry it is a snake, though 
it is only a rope. My ignorance of the rope made 
me misapprehend the rope as the snake. The moment 
I apprehend the rope the misapprehension that 
it is a’snake disappears. So too, as long as the 
Atman, the. Self,..which is the..God Principle: in 
us is not understood so long we will recognise 
that we are the limited entity, the B M I. The non- 
apprehension of the Reality causes the mis-apprehen- 
sion of the world of matter. Actually only one 
homogenous mass of Consciousness’ exists’ both 
within and without. This Pure Consciousness alone 
appears as the universe, just as the rope appears 
as the snake to the ignorant. 


SMa TIAA arose fara 
TEAAANT AS AAT T AAA UY UI 
Upadanam prapaiicasya brahmanonyanna vidyate 
Tasmatsarvaprapancoyam brahmaivasti nacetarat 
i (45) 
eb, 


Stanza 45 


The substratum for the whole universe is nothing 
but Brahman. Therefore the whole universe is 
Brahman, and nothing else. 


The world is called 'Prapancha' because it is 
made up of five elements, space, air, fire, water 
and earth. The material cause for the gross world 
of objects and beings is Brahman and nothing but 
Brahman. For any creation there must be three 
causes, the material cause, the instrumental cause 
and the efficient cause. In the creation of the 
pot, the mud the material cause, the wheel is 
the instrumental cause, and the potter is the effi 
cient cause. The intelligent entity who makes use 
of the instrumental cause to convert the material 
cause into an ultimately created thing is called 
the efficient cause. The teacher here says_ that 
Brahman is the material cause for the play of 
matter and energy which has burst forth into infinite 
names and forms in the succession of time. Other 
than the Brahman, there is nothing ever possible 
as the material cause for the entire world of plura- 
lity. Before the world was created there must 
have been an intelligent creator. Before the world 
sprouted there was the seed in which there was 
the possibility of the gigantic tree in the potential 
form. There cannot be a tree without a seed. So 
too this universe must have arisen from something 
other than itself. Supposing the world comes into 
existence tomorrow, today, the world should have 
been in the Potential condition, as Pure Existence, 
the material cause. For any Creation to come into 
existence, it should have been in existence in the 
Potential conditions as the Cause. So the universe 
has come into being only because it existed as 
the Potential universe, as the very Cause. This 
Cause is called Brahman. So before creation there 
should have been only this Cause which is the 
universe in its potential condition. When we_ say 
the world is created, the world becomes the effect. 
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So the whole world of plurality I am _ perceiving 
now is nothing other than Brahman, the cause. 


Before gold ornaments came_ into’ existence 
there was only gold and from gold ornaments came 
into existence. So too all these BMI equipments 
Came into existence from the Brahman and Brahman 
is their cause. In as much as the effect is not 
different from the cause, these BMI equipments 
are nothing but Brahman. 


SATTSATTHAT FLAT ASAT AAA | 
ia Ata Tt aca Weeavaar: Fa: uve it 


Vyapyavyapakata mithya sarvamatmeti Sadsanat 
Itt j%dte pare tattve bhedasyadvasarah kutah (46) 
Stanza 46 


By the declaration of Sruti that ‘Everything is 
Atman' it is clear that the idea of pervading and 
pervaded is false. When the Supreme Reality is 
known thus, where is the room for differenciation? 


The Sruti. and all the experienced teachers 
have declared that Brahman, the Pure Consciousness 
pervades the whole universe, and that the objects 
and beings of the universe are all pervaded by 
the Brahman. The sugar crystal is pervaded by 
sugar. The crystal of sugar is nothing other than 
sugar. In the same way Brahman pervades all names 
and forms of this Universe. Just as sugar-crystals 
are crystals of sugar we are all crystals of Atman 
and hence the individuality. Hence the BMI equip- 
ments are nothing but Brahman. At present we 
recognise the world of plurality and _ therefore 
we accept the world of plurality. For our convenience 
only, our teacher told us that the world of plurality 
is pervaded, penetrated by, enveloped by, covered 
by and clothed by the Infinite Consciousness. In 
fact the relation as pervader and pervaded itself 
is false. In fact the one Pure Consciousness alone 
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at all. So too the Atman alone is the Reality and 
the world perceived by the BMI is false. The rope 
alone exists and the snake is an illusion. So too 
the Pure Consciousness alone exists, and the world 
perceived is an illusion created by the mind-intellect 
equipment. 


CAAT TeaTais ATi 
ata agteata: arenfparar Fast vy 
Rajjvajianat ksanenaiva yadvadrajjurhi sarpinii 


Bhati tadvaccitih Saksddvisvakarena kevala (44) 
Stanza 44 


At the very instant of the ignorance of the 
rope, it appears as a snake, so too, the pure and 
the Changeless Consciousness Itself appears as the 
world of plurality because of ignorance. 


Not apprehending the rope as the rope, in the 
dark, when I walk and when suddenly something 
touches by feet, I jump and cry it is a snake, though 
it is only a rope. My ignorance of the rope made 
me misapprehend the rope as the snake. The moment 
I apprehend the rope ‘the misapprehension’ that 
it is a’snake disappears. So too, as long as the 
Atman, the Self, which is the God Principle in 
us is not understood so long we _ will recognise 
that we are the limited entity, the B M I. The non- 
apprehension of the Reality causes the mis-apprehen- 
sion of the world of matter. Actually only one 
homogenous mass of Consciousness exists. both 
within and without. This Pure Consciousness alone 
appears as the universe, just as the rope appears 
as the snake to the ignorant. 


SUA WTAE ARIST Frere t 
ACA ANTT ASA AAA A AAT WU vy 
Upadanam prapaiicasya brahmanonyanna vidyate 
Tasmatsarvaprapancoyam brahmawvasti nacetarat 
(45) 
YA 


Stanza 45 


The substratum for the whole universe is nothing 
but Brahman. Therefore the whole universe is 
Brahman, and nothing else. 


The world is called 'Prapancha' because it is 
made up of five elements, space, air, fire, water 
and earth. The material cause for the gross world 
of objects and beings is Brahman and nothing but 
Brahman. For any creation there must be three 
Causes, the material cause, the instrumental cause 
and the efficient cause. In the creation of the 
pot, the mud the material cause, the whee! is 
the instrumental cause, and the potter is the effi 
cient cause. The intelligent entity who makes use 
of the instrumental cause to convert the material 
cause into an ultimately created thing is called 
the efficient cause. The teacher here says that 
Brahman is the material cause for the play of 
matter and energy which has burst forth into infinite 
names and forms in the succession of time. Other 
than the Brahman, there is nothing ever possible 
as the material cause for the entire worid of plura- 
lity. Before the world was created there must 
have been an intelligent creator. Before the world 
sprouted there was the seed in which there was 
the possibility of the gigantic tree in the potential 
form. There cannot be a tree without a seed. So 
too this universe must have arisen from something 
other than itself. Supposing the world comes _ into 
existence tomorrow, today, the world should have 
been in the Potential condition, as Pure Existence, 
the material cause. For any creation to come into 
existence, it should have been in existence in the 
Potential conditions as the Cause. So the universe 
has come into being only because it existed as 
the Potential universe, as the very Cause. This 
Cause is called Brahman. So before creation there 
should have been only this Cause which is the 
universe in its potential condition. When we say. 
the world is created, the world becomes the effect. 
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Verse 43 


Because the consciousness is one everywhere, 
it is improper to attribute distinctions in It. The 
sense of 'Jeeva' is to be understood as a delusion 
even as the idea of a snake in a rope. 


The Pure Consciousness is ever the one without 
a second, present in you, in me and in all things 
and beings of the world. There is no distinction 
in this Consciousness. It is’ present everywhere 
and is the same everywhere just as the sunlight 
is the same everywhere. The sun light illumines 
equally the poor man's cottage and the rich man's 
mansion. The difference exists only in the objects 
the sunlight illumines and not in the sunlight. In 
the same way there are no distinctions in the Atman 
at any time. Just as there cannot be a holy sunlight, 
auspicious sunlight, unholy sunlight so too there 
cannot be a trace of distinction in the Atman 
which is one without a second. If the Consciousness, 
the Atman is one without a second then the indivi- 
duality that I am the body, I am the mind, I am 
the intellect, I am the Perceiver, feeler, thinker 
is false. Just as the the waker understands that 
the dream body, dream mind, dream intellect and 
the dream P F T are all false for the dream itself 
is false, so too even the duality we perceive, the 
P F T we come to cognise, the fact that I am 
the speaker and you are the listeners are all false 
from the’ stand-pointof the man of realization 
rooted in this Consciousness. Just as an individual 
when he wakes up understands that the dream 
is false so too when we wake up to this plane 
of Supreme Consciousness. we too will understand 
that all that we perceived, felt and thought as 
a limited P F T are all false. At dusk because 
of dull light we mistake the rope for the snake, 
so too, because of the dullness occasioned by igno- 
rance we mistake the B MI and the world of matter 
for the Reality. The serpent in the rope is only 
2 projection of our mind. The snake has no reality 
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So the whole world of plurality I am _ perceiving 
now is nothing other than Brahman, the cause. 


Before gold ornaments came _ into’ existence 
there was only gold and from gold ornaments came 
into existence. So too all these BMI equipments 
came into existence from the Brahman and Brahman 
is their cause. In as much as the effect is not 
different from the cause, these BMI equipments 
are nothing but Brahman. 


saTeNTHA ere aA ATA | 
Sit aia Te aed Aaearaat: Fa: u vg i 
Vyapyavyapakata mithya sarvamatmeti Sasanat 
Itt jnate pare tattve bhedasyavasarah kutah (46) 
Stanza 46 
By the declaration of Sruti that ‘Everything is 
Atman' it is clear that the idea of pervading and 


pervaded is false. When the Supreme Rgalrty 
known thus, where is the room for differegi 


The Sruti and all the experienced teaehe 
have declared that Brahman, the Pure Consciousness 
pervades the whole universe, and that the objects 
and beings of the universe are all pervaded by 
the Brahman. The sugar crystal is pervaded by 
sugar. The crystal of sugar is nothing other than 
sugar. In the same way Brahman pervades all names 
and forms of this Universe. Just as sugar-crystals 
are crystals of sugar we are all crystals of Atman 
and hence the individuality. Hence the BMI equip- 
ments are nothing but Brahman. At present we 
recognise the world of plurality and _ therefore 
we accept the world of plurality. For our convenience 
only, our teacher told us that the world of plurality 
is pervaded, penetrated by, enveloped by, covered 
by and clothed by the Infinite Consciousness. In 
fact the relation as pervader and pervaded itself 
is false. In fact the one Pure Consciousness alone 
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exists. If this pervader and pervaded relationship 
had not been there then in that case there would 
have been no existence of the teacher and taught. 
That is why the teacher said that the Brahman 
pervades the universe. The dream is pervaded by 
the waker; the dream is incorporated in the waking 
and the waker is ever present in the dream also. 
Th dream is sustained and maintained by the waker's 
mind only. When the dreamer wakes up the whole 
of the dream resolves itself in the waker's mind. 
Similarly this Infinite Consciousness at this moment 
is said to pervade the whole universe. But when 
this statement is reviewed from _ the_ stand-point 
of the Non-dual Truth which is one without a second 
then the statement itself is false. When we awake 
to the Reality, the distinction between the pervader 
and pervaded disappears. The universe’ then is 
ing but Brahman, the Infinite Consciousness. 


gear frarita qt ararca cages fF 1 
«BY ATA Aaaea: fq AIH i vy i 
J & | Srutya nvartam ninam nanatvam Svamu- 
“ie khena hi 


Katham bhaso bhavedanyah sthite Cadvaya- 
karane (47) 


Verse 4/7 
Sruti, by its own direct statements has totally 
negated the multiplicity of the universe. When 


the Non-dual cause is thus an established fact 
how can there be anything other than That ? 


The Srutis have emphatically denied that the 
pluralistic world of minerals, mountains, trees, 
animals and human _ beings together’ constituting 
the world of multiplicity does not exist even as 
a trace in the Pure Reality. The great seers, saints 
and sages have corroborated this with their personal 
experience. When there is no duality as the devotee 
and the Lord, how can the devotee say he is expe- 
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riencing God ? When the dream merges itself in 
the waking how can the waker say that the dreamer 
is different from the waker. So too when you trans- 
cend this plane of consciousness and wake up to 
the plane of God-consciousness how can you expe- 
rience duality or multiplicity ? This is what all 
Srutis declare. 


araista fafea: seat searseg a aaa) 


Te Tala Aras AAA Aha AT: US 


Dosgopi vihitah srutya mrityormrityum sa Gachatr 
Gha pasyati nandtvam Mayaya vancito 
harah (48) 
Verse 48 


And also the Sruti has pointed out the mistake 
of entertaining idea of duality by saying that who- 
soever, deceived by maya, sees multiplicity here, 
goes from death to death. 


A deluded individual, who, overcome by ignorance 
and its consequent non-apprehension, apprehends 
mis-apprehension and sees plurality in this world. 
He recognises the plurality because of maya. Man 
is confused or cheated by this infinite power called 
Maya. Maya is itself the ignorance and ignorance 
is caused by vasanas. Maya is the total ignorance 
and avidya is_ individual ignorance. Because of 
avidya there is the non-apprehension of Reality. 
Non-apprehension of Reality is there because of 
vasanas and vasanas give rise to the causal body, 
and these vasanas project a multiple world of 
plurality. The avidya or causal body projects a 
mind and intellect and the mind projects this multi- 
ple world. Pushed by our own vasanas we see a 
multiple world. 


TAN: AYA Haat TATA: | 
aed Aga AatAaATAT uve ui 
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Brahmanah Sarvabhiitant jadyante paramatmanah 
Tasmadetani brahmaiva bhavanteetyavadha- 
rayet (49) 
Verse 49 


All beings are born of Brahman, the Supreme Self. 
Therefore One should understand that they are 
essentially Brahman alone. 


From this verse onwards, the teacher describes 
that the seeming plurality is nothing but Brahman 
alone. How do you say so ? In Taitreya Upanishad 
it is said that from Brahman everything has come. 
In Brahman everything exists. Into Brahman alone 
everything goes. From the Paramatman, the Brahman, 
from that Great Reality, is this multiple universe 
born. The waves have their birth in the Ocean, 
are supported by the ocean, exist and play about 
in the ocean and ultimately dissolve into the ocean. 
All waves are nothing but the ocean in expression. 
The Taitreya Upanishad thunders forth that the 
Great Truth is the one from which everything 
is born, that in which everything exists, that into 
which everything goes back. That alone is_ the 
ultimate cause, that Brahman alone is the Reality. 
This great Truth must be realised. Based on this 
statement from the Sruti Sankara says here that 
all these things in this universe have come from 
Brahman and therefore these things and_ beings 
are nothing but the Brahman. This Brahman_ is 
to be realised in the mind. But mere understanding 
will not do. At this moment we know that these 
things are born from Brahman. But all plurality 
we experience is nothing but the Brahman from 
which all these have come from. Just as the sweet- 
meats in the different shapes of animals are nothing 
but sugar and sugar alone, but with different names 
and varying shapes, so too the myriad multiplicity 
that we come to congnise in this universe, is nothing 
but Brahman alone. Although we are experiencing 
plurality, it is nothing but the Brahman. 
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wera aaa earit fafaenhr a 
eaoaty arate fearacttfa afar 1 yo tt 
Brahmaiva Sarvandmani riipani vividhani ca 
Karmanyapi samagrani bibharteeti 


Srutirjagan (50) 
Verse 50 7 


The sruti declares that Brahman alone shines 
as different names and forms. All activities are 
nothing but Brahman. 


It is an idiom in Vedanta sastra to _ indicate 
the world of objects we perceive, as world of 
names and forms. Wherever there is a form there is | 
a name, and there cannot be a name without a 
form. When mud takes a particular shape it gets 
a name. The cup, the saucer, the milk-pot, the 
water-jug, the honey-pot etc. are all nothing but 
clay in different forms and shapes. Each one's 
name is different from the other. The different 
shapes of sweet-meat in the shapes of animals, 
like the dog, cat, camel, lizard, scorption etc. 
born out of sugar are nothing but sugar alone. The 
shape of the cat is different from the shape of 
the dog and that of the camel is different from 
that of the lizard. The essence in all these shapes 
which differ from each other is nothing but sugar. 
Similarly the common essence in all names and 
forms of this universe is nothing but Brahman, 
the Pure Consciousness. The Srutis have declared 
that even with regard to activities that we do, 
all the activities from breathing onwards, whether 
it is divine, Numan, animal, whether it is noble, 
criminal or cruel are all sustained by this Great 
Reality. The matter that constitutes the pluralistic 
world is nothing but Consciousness grossified and 
through grossified consciousness when consciousness 
functions, there emerge the living beings. So in 
this universe ther is nothing but this consciousness. 
When I function through an angry mind, I am angry 
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and when I function through a quiet mind I become 
a quiet person. The angry man and the quiet man 
are all expressions of me only. So too when Brahman 
functions through its own grossified form of matter 
envelopments, though the envelopments_ differ 
from each other, they are all nothing but the Brah- 
man. 


FANSAAAAA FANT A APIAT | 
AIM AAAI Aga A AIT AAT UX 
Suvarndyayamanasya suvarnatvam ca sasvatam 


Brahmano jayamanasy brahmatvam ca tatha 
bhavet (51) 
Verse 51 


The only permanent factor in all the golden 
ornaments is gold; so too in all things and beings 
born of Brahman the one permanent factor is their 
essential nature of Brahman. 


That which is born out of gold must always 
remain in gold. It cannot become copper. Even 
though the naked forms of different ornaments 
are different, all of them are in essence nothing 
but gold. Similarly the entire world of names and 
forms born out of Brahman must be nothing other 
than Brahman. Gold ornaments can never exist 
other than gold, because they are born out of 
gold. Similarly in this world, all are nothing but 
the one Infinite Reality. So all are nothing but 
Brahman alone. The gold chain, the  nose-ring, 
the ear-ring, the ring, the bangle are all gold and 
gold only. When from them gold is removed what 
remains is nothing. So from the world of names 
and forms if Brahman is removed what remains 
is nothing. 


TATA FAT HATTA: 
aisatasofa erat wa aeartarariatsy 1 KR 
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Svalpamapyantaram kritva jeevatma 
paramatmanoh 
Yoh vatistatt midhatma bhayam , 
tasyabhibhagitam (52) 
Verse 52 


Due to ignorance, if a person entertains the 
least distinction between Jeevatman, the individual 
Self and the Paramatman, the Supreme Self, then 
he is sure to be afflicted by fear. 


In this Great Reality, which is one without a 
second, if you make even the slightest distinction 
you will become frightened. Fear is only when 
you recognise something other than you. In aloneness 
there is no fear. You are not afraid of yourself.: - 
When you see something other than you, you feel 
fear. When I am alone, with myself, there is no 
fear at all. At present we are afraid, every moment, 
that we say lose our security, that we may lose 
our job. All these are because of the misconceptions 
caused by duality created by the mind out of igno- 
rance. All these are because I see something other 
than me. Fear cannot be for myself. When I think 
I am different from God, I am separated from 
God. Then I am afraid of God. This fact is clearly 
declared in the Upanishads. Hence we should recog- 
nise the oneness between us and God. The seeming 
duality between us and God is false for it is born 
out of ignorance, wrong understanding. Let us 
remove this delusion and come to experience the 
oneness with the Infinite Lord. 


WATATATSATSAAALEATA TSAlT 
AAA AT Ad AALAA ABPaT W xz 


Yatrajnanat bhavet dvaitam itarastatra pasyatr 
Atmatvena yada sarvam netarastatra canvapi (53) 
Verse 53 


When duality appears due to non-apprehension 
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of Reality, there one sees another. When everything © 
is known as the Self there one does not perceive 
another in the least. 


When I do not reeognise the Reality the Post, 
I see the ghost in it. J] am threatened by its long 
hands, its burning eyes and its bleeding mouth. 
But when I discover the post, I recognise that 
the burning eyes are nothing but the post, the 
long hands are nothing but the post, and the bleeding . 
mouth is also the post. In the post, there are neither . 
the long hands, nor the burning eyes, nor the bleeding | 
mouth. 


Similarly when th duality is transcended and 
the Reality is experienced, then one realises that 
the pure Self alone exists. Except the Self, no one 
has any existence. When you see the post, the 
ghost is not available. Thus everything is nothing 
but the Self. 


aferration qari eens fare: | 
1 Teq Wate A a sitntsfacitaa: ul uy i 


Yasmin sarvani bhitant hyatmatvena vijdnatah 
Na vat tasy bhavenmoho na ca sokodvitee- 
yatah (54) 
Verse 54 


A person who has realised that all beings are 
nothing but the Self alone, to him there is no delu- 
sion, nor any misery, since there is no second. 


To the one who has realised the fact that all 
the world of plurality, the perceptions, emotions 
and thoughts are all nothing but the Atman, the 
Self alone, to him there is no experience of duality. 
One who has reached this understanding, that all 
these are nothing but the play of one Consciousness, 
to him there is no experience of duality. Just 
as the one who has awakened from the dream realises 
that the entire dream is nothing but the waking 
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mind's modification, so too the one who has awaken- 
ed to that plane of Consciousness of the deathless, 
imperishable state of Immortality, to the one who 
has understood that the perceptions, emotions and 
thoughts are nothing but the one expression of 
the Inifinite Consciousness, to him there is no 
experience of duality born out of misconception. 
He has not a trace of sorrow. He is only experiencing 
the non-dual Reality, the One Consciousness alone. 
tHe has nothing to desire other than himself, because 
there is nothing other than himself and hence there 
is no trace of sorrow for him. Sankara explains 
only the idea that is in the Isayasya Upanishad. 
Far the one who experiences only one Consciousness 
everywhere, to him where is the delusion and its 
consequent samsara or sorrow ? 


waaren fg agra aaternaar fea: | 
gfa faatfcd yen geareordieaar wy i 


Ayamatma hi brahmaiva sarvatmakataya sthitah 
Iti nirdharitam srutya brthadaranyasamsthaya (55) 
Verse 55 


The Brihadaranyakopanishad has clearly established 
that this Self, which is Brahman alone, is the Self 
of everything. 


The Brihadaranyaka Upanishad also’ declares 
the same fact that this individual Self alone is 
the Self everywhere. The Consciousness in me 
by which I become conscious of my thoughts, itself 
is the Consciousness present everywhere as pure 
Brahman. It is the same Consciousness in me that 
is present everywhere at all times. So this Upanishad 
has declared that the Atman, the Brahman is present 
everywhere. Thus the Atman, the Consciousness 
in me by which I become conscious of my joys 
and sorrows is the Consciousness by which everyone 
comes to know all his experiences. In this Conscious- 


Dos; 


ness there is no distinction. It is one without a 
second. 


AFTRA THY TARITATAIST Aq 


AACN AAT TAT FACAMATAA: UW AXE I 


Anubhitopyayam loko vyavaharaksamopi san 
Asadriipo yatha svapna Uttaraksanabadhatah (56) 


Verse 56 


Though this waking state of daily transactions 
is experienced by us, it is unreal, like a dream, 
- because it is contradicted. 


In this verse, the teacher declares that this 
visible universe, is in fact unreal. This is a point 
the Vedantic student has to swallow with difficulty 
until he himself realises this fact by his own expe- 
rience. No doubt this fact has been dinned_ into 
the Vedantin's mind through irrefutable logic, 
convincing rationale, and crystal clear _ reason. 
The vedantin too nods acceptance. But still the 
consequence of this philosophy is not so easy to 
grasp. Though we _ understand the philosophy, we 
are unable to accept its conclusion and so want 
to avoid it. Supposing a girl falls in love with a 
boy, and the boy too loves her and so they decide 
to get married. But the parents of the girl, her 
relatives and friends convincingly tell her’ that 
the boy is a criminal who has cheated many other 
girls. They urge her to give up the idea of marrying 
the boy. Though the girl may nod to all that they 
say, though she _ is_ intellectually convinced that 
the boy is a cheat, yet she does not want to accept 
the conclusions of others. She does not want to give 
up the boy for she has a great fascination for 
the boy., and this is but natural. similarly Sankara, 
and teachers like Sankara and even the Sruti through 
several arguments of logic and reason tell us that 
we are not the body, mind, intellect, but the Cons- 
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ciousness alone. They also tell us that this Conscious- 
ness functions everywhere and that this world 
is nothing but the formless, shapeless Brahman, 
and Brahman alone. Their conclusion is that this 
world that is projected through the medium of 
the BMI equipments is unreal. But this conclusion 
is rather difficult to accept because at this moment 
we feel that the world is very real to us. However 
much we say tell a dreamer that the dream and 
dream objects, and the dream _ experiences are 
nothing but projections of the waker's mind, as 
long as the dreamer is in the dream-world he will 
not accept what we say. Unless he wakes up he 
will not see the unreality of the dream. This world 
that we cognise and experience has a_ transactional 
value and a transactional existence. 


Though this world has pragmatic value, yet 
it is unreal. Our present conclusions are that we 
are experiencing this world and that it has a prag- 
matic value and hence it is real. But Sankara says, 
that though our argument appears to be correct 
it is unreal. This world is like the dream expe- 
riences. We may argue that the world exists. Exis- 
tence is generally postualted on two factors. Viz., 
1) It can be experienced. 2) It has got a pragmatic 
value. A non-existent thing cannot have’ these 
two factors. Then how can you say that this. world 
is unreal, for we find this world satisfies these 
two conditions. This is the glory of the wonderful 
Maya. Though this world satisfies these two condi- 
tions yet it is unreal. The world is like a dream 
and not a dream. The world of dream has a prag- 
matic value for the dreamer. The dream hunger 
is appeased by dream foods But when I wake up 
from the dream, the dream food cannot appease 
my waking state hunger. The dream has only an 
'asat' value. It is unreal. Similarly though the waking 
state also has a pragmatic value, it is only '‘asat' 
when we wake to the realisation of the One Infinite 
Consciousness. This waking world is also unreal 
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for, at any moment it can be negated, just as we 
wake up we negate the dream world. So too when 
I wake up to the Infinite plane of Consciousness, 
this seemingly real world also is negated. So this 
world is unreal. 


TAC STTTVSeHtH: TaCsHT aT fe ATT: 
gaNag aa area carsty erat 4 KIO 


Svapno jagaraneleekah sveynem nahi jagarah 
Dvayameva laye nasti layom hyubhayorna ca (57) 
Verse 5/7 | 


The dream state is unreal in waking, and the 
waking state is absent in dream. And again these 
two states of waking and dream are totally absent 
in deep sleep. This deep sleep state is not available 
either in waking or in dream state. 


That the world is unreal is established in another 
way. In vedanta Sastra 'sat' means that whieh 
is in existence in the past, present and the future 
without any modification. That which is real should 
be permanently in existence in all the three periods 
of time. The question now is how this world can 
be negated, for it is not unreal. The dream world 
is not there in the waking state. The waking world 
is denied totally in the dream world. So the waking 
world is not real with respect to the dream. In 
deep sleep, both the dream and waking worlds 
are not there. So the waker and the waking world 
are real only in the waking. The dreamer and dream 
world are real only in the dream. The deep-sleeper 
and the sleep are available only in sleep. In the 
waking state both the dreamer and the deep-sleeper 
are not there. In the dream, the waker and the 
deep-sleeper are not there. In the deep sleeper 
the waker and the dreamer are not there. So each 
state of experience is negated in the other states 
and they cannot satisfy the definition of 'sat' 
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as that which is present in the present, past and 
future. Here each state of experience is negated 
in another state and hence all the three states 
are unreal. Further this Self, this Consciousness. 
is the changeless substratum whereas all these 
states are ever-changing and hence these states 
cannot be real. Further for changes to take place 
there should be a_changeless substratum. This 
changeless substratum is the the Pure Brahman. 
Hence |, the Brahman, am real and this world 
is unreal. 


aang aafereat yoray fafataay | 

HRA TIT YOTAA feat Aanharaeysy: Ww xs i 
Trayamevam bhavenmithya Gunatraya vinirmitam 
Asya drasta gunateeto nityo hyekahscidat- 


makah (58) 
Verse 58 


Thus the three states created by the three gunas 
are unreal. The Real Witness who is beyond these 
gunas is the one Eternal Consciousness. 


All these three states Viz. the waking, the dream 
and the deep sleep, on awakening to the one Reality 
become. unreal ('mitya'). All these three states 
are nothing but apparent illusions that do not exist 
in Reality. Had they been a Reality they would 
have been available for our experiences at all 
times. But here each one is negated in the other 
plane of consciousness, hence all the three states 
are apparent illusions, like the snake seen on the 
rope. When I see the snake the rope is not compre- 
hended. The snake is caused by™~the delusion of 
the mind. So too.all these three states, waking, 
dreaming and deep sleep are apprent illusions born 
out of the delusion of the mind because of the 
ignorance of the Reality. These three states are 
created by the three gunas Satwa, Rajas, and Tamas. 
These three gunas are the climatic conditions 
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of the mind. tn the satwic condition the mind is 
quiet, crystal clear,; when rajas is there the mind 
is disturbed and agitated and in tamas the mind 
is in a state of sleep. Satwa is unactivity, rajas 
is activity, and tamas is inactivity. These are the 
conditions. of the mind. So the three different 
planes of existence are the creation of the three 
gunas and all of them are false. But the Conscious- 
ness which illumins all these three planes of exis- 
tence is avilable in all the three periods of time 
and is never negated. This Consciousness is_ the 
'I' the Brahmin, the Reality. The one who totally 
identifies himself with this Consciousness and de- 
taches himself from the three states of waking, 
dreaming, and deep sleep, is the one who has trans- 
cended the three gunas and he is no more bound 
by the three gunas. 


agate qewttet Yeat ar waafeaiar | 
Agere lace wicat wala a cae ue i 


Yadvanmpidi ghatabhrantim suktau va 
rajatasthitim 
Tadvadbrahmani jeevatvam bhrantya pasyati 
na svatah (59) 
Verse 29 


Just as mud is seen as a 'pot', and mother-of- 
pear! is misunderstood as silver, soo too Brahmin 
is mistaken as Jeeva, due to ignorance, and _ it 
is not so in reality. 


The problem before the seeker is that though 
he understands that the Consciousness is the witness 
of all the states and that the three states cannot 
be real how is he to experience this waking world 
which he is so poignantly conscious, to be unreal. 
Though the arguments establish the _ illusion’ of 
the states of existence yet the conclusion is very 
painful. How is it the world which I see is unreal 
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and the Consciousness is real? If all these are 
Brahman, how is it we are not experiencing it? 
Sankara is here clearing this doubt. 


This multiple world is nothing but an _ illusion, 
a projection of the mind, an imagination of the 
mind, due to the lack of right understanding. The 
dreamer does not know he is the waker due to 
ignorance, he concludes that the dreamer and the 
dream world are real and it is only when he wakes 
up that he understands that the dream world was 
only a projection of his mind. Similarly when one 
wakes up to this great Reality he will experience 
the apparent illusory. nature of this seemingly real 
world. Just as we see the pot and fail to recognise 
the mud with which it is made, so too we fail 
to recognise the reality which appears like the 
universe now for us. Pot is only an illusory concept 
projected on mud. Pot is nothing but mud. A piece 
of shell which is the mother of pearl is mistaken 
for a piece of silver and when we take it and exa- 
mine it we understand it is only shell and not 
silver. Though it was only shell we saw silver in 
it. It is the imagination of the mind which causes 
the illusion that the mud is the pot and the mother 
of pearl is the piece of silver. So too the idea 
that I am the Jeeva is only a projection of- the 
mind. In Reality, not a trace of matter exists, 
neither do the jivahood or the pluralistic world 
exist in Brahman. 


qa afe qet ara Hah Hrsorfaen | 
yaat fe <rcrearfasitaaregeaar Ft go 


Yatha mridi ghato nama kanake kundalabhidha 


Suktau hi rajatakhyatirjeevasabdastatha pare (60) 
Verse 60 | 


Just as pot is only a name of clay, ear-ring is 
only a name of gold or the idea of silver is an 
illusion about mother-of-pearl, so too the world 
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"Jeeva' is nothing but a name of Brahman, the 
Supreme. 


The jars, pots, cups, plates and pitchers are 
all nothing but mud alone and still we see them 
as different shapes and are aware of the purposes 
for which they are used. The one gold alone is 
seen as different ornaments. Similarly one Brahman 
alone is present everywhere. Boy, girl, man, women 
are the different conditions in the upadis' (equip- 
ments) but in fact that are all nothing but Brahman 
only. Only because of incorrect thinking we take 
these jeevatmas as different entities. The body, 
mind and intellect are nothing but Brahman. Though 
the mother of pearl appears as silver yet it is 
a piece of shell so too, though Brahman appears 
as the B MI yet the B MI are nothing but the 
Brahman. Though the one Brahman alone exists 
we say that the Brahman conditioned by the B M I] 
is the Jeevatman. If B MI are all Brahman how 
can we say Brahman conditions Brahman ? The 
fact is that these B M I, O E T are all but the 
play of the Brahman, the Reality. All these are 
the play in Maya. In reality Paramatma has not 
become Jeevatma but we alone with our mind 
see the Paramatma as the Jeevatma. The limitation 
is purely our own making. 


aaa aalfes ated aa att wacaer | 
geared get caret aged Faarenfa wee 


Yathaiwa vyomni neelatvam yatha neeram 
marusthale 
Purugatvam yatha sthanau tadvaduisvam 
cudaimani . (61) 
Verse 61 
The blueness in the sky, the mirage waters 
in the desert, and the form or man seen in a post, 


are illusory, so too the universe seen in the Absolute 
Consciousness, the Self, is illusory. 
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The sky appears blue in colour. In reality the 
blue colour is not at all there in the sky, it is 
only an illusion. Yet we experience the blue colour. 
We see water in the mirage, in the desert, but 
in fact there is no trace of water in the desert. 
Yet there is the optical illusion by which we see 
the water there. This water cannot wet even a 
grain of sand in the desert. The blueness in the 
sky, and the water seen in the mirage of the desert 
are all illusions perceived by the projections of 
the mind. In the dull light we see a ghost in the 
post, though in reality a ghost cannot be in the 
post. The post is never contaminated by the ghost. 
In the same way we are perceiving and experiencing 
the whole universe of names and forms in pure 
Brahman. The Self, the Pure Consciousness is never 
contaminated by the universe. The existence of 
the universe is only in the perceiver's mind. When 
we look through the B MI equipments we experience 
this pluralistic world. Non-apprehension of Reality 
alone creates this mis-apprehension of this multiple 
universe. 


Taxa TA Aart Terai FX AUT | 
qarata faced ageaed safteafa: eeu 


Yathaiva sinye vattalo gandharvandm 
puram yatha 
Yathakase, dvicandratvam tadvatsatye 
jagatsthitrh (62) 
Verse 62 


Just as the ghost in an empty space, a celestial 
city in the heavens, the appearance of two moons 
in the sky are unreal, so too is the existence of 
this Universe in the Truth, is unreal. 


When you are going alone in lonely place some- 
times you see a ghost. In such places even a fall 
of a leaf will frighten you making you think that 
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a ghost has made this noise. In a jungle too such 
a thing will happen. The ghost is a product of 
the imagination of the mind. Sometimes when 
you look at the clouds you start seeing there big 
towns, streets, market places, sky-scrapers, and 
people moving about. Actually these things are 
not there in the clouds in the sky, but are illusions 
created by the imaginative power of the mind. 
What is seen is pure hallucination. When our eyes 
are defective we start seeing two moons in the 
sky where there is only one moon. One of the 
two moons is a reality where as the other one 
is unreal. The second is not there in reality, yet 
we see it. ‘Similarly when we look at the world 
outside, in detail, there seems to be a world. This 
duality is created by the imperfections of the 
instrument by which we see the world, and not 
because the duality is real. In Pure Consciousness 
there is no trace of duality. In Pure Brahman, 
which is one without a second, there is no trace 
of this pluralistic world. The world that we see 
is created by the distorted equipment, the mind 
and intellect. 


AM ATFHMGAGAT CHLUBY | 
qraeay aret fg werrosteteaarenar 116311 


Yatha tarangakallolairjalameva sphuratyalam 


Patraripena tamram hi brahmanand aughaist 
athatmata (63) 
Verse 65 


As the water alone appears in the form of waves 
and tides, as the copper alone appears to be vessels 
so too the Self alone appears as the _ universe. 


All the small, waves, big waves, beautiful waves, 
the ripples etc are all different forms of nothing 
other than water only. According to their size 
-and shape we give names to them and come to 
perceive them. They are in fact nothing but water. 
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Copper vessels of different sizes and shapes are 
called by different names. Essentially all these 
vessels are nothing but copper. Similarly the whole 
cosmos we are experiencing is nothing but Pure 
Atman alone. Just as the expression of water differs 
as big waves, small waves, billows, ripples, etc., 
just as the expressions of copper also differ as 
pot, plate, vessel, cup, vase etc so too the Reality 
which is one without a second expresses itself 
as different forms and names. Essentially the whole 
universe is nothing but the Brahman alone. The 
imperfection of our instruments are_ responsible 
for this perception of plurality. 


AEATAT AAT grat Gearar fe cera: 
atTateat faaratfa aa adeataa: wei 


Ghatanadmna yatha prithvee patanamna a 
tantavah 
Jagannamna cidabhatr yneyam 
tattadabhavatah (64) 
Verse 64 


It is the clay that appears in the name of a 
pot, it is the thread alone that looks like cloth; 
so too it is the Pure Consciousness alone that 
appears as the Universe. It should be understood 
by negating the names. 


The earlier stanza indicated that all these that 
we perceive are nothing. but the modification of 
Brahman. Just as waves and ripples are modifications 
of the same water, just as vessels, plates, cups 
etc are modifications of copper, just as all pots 
are modifications of mud, so too the universe of 
different names and forms are modifications of 
one Pure Brahman. 


Mud in different forms is the pot, vase, cup 
etc. Thread woven in a particular form is the cloth. 
When we look at the cloth we fail to see the thread 
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in it though cloth is nothing but, thread and thread 
alone. 


Similarly the one Consciousness alone is all 
these. We see this world of multiplicity because 
of our desire for objects,because of our identification 
with them, and because of our anxiety to make 
use of the objects. The pure Consciousness has 
to be recognized by negating the names and forms. 
So long as we are identified with the B M I and 
look through them, we manifest ourselves as the 
P F T and come to perceive the world of the OE T. 
O E.T is nothing but the Pure Consciousness itself, 
misinterpreted by the imperfect instruments, the 
B M I. But when one transcends this B M I, he 
recognizes this universe as only one one non-dual 
Pure Brahman. 


Thus all these verses from 59 to 64 explains 
to us the relation between the Brahman and the 
world. they also point out that this world is nothing 
but the Brahman, and the plurality we _ perceive 
is a misinterpretation of the Brahman by the imper- 
fect equipments, the B MI. 


waist sagiceg werent Fart aa: | 
sare ferarratfet ea fg veri gy 


Sarvop vyavaharastu brahmanah kriyate Janath 


Ajfiananna vijananti mpideva hi ghatadikam (65) 
Verse 65 


All transactions are undertaken by the people 
in and through Brahman only. Due to ignorance, 
they do not know it, just as a pot is used for dif- 
ferent purposes, without knowing that it is essen- 
tially mud alone. 

All our activities, transactions, contacts etc., 
are done in and through Brahman only. When this 
Life Principle is not present in an organism, then 
that organism has no more any activities in the 
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world. Thus we are all the manifestations of the 
one Great Reality. If that be so, how come we 
are not. experiencing it. This is because of ignorance 
(‘tagnanat'). Because of the non-apprehension of 
the Reality we are not experiencing it. Though 
all the activities are His expressions only, and 
though in and through all activities we are experien- 
cing Brahman only, because of this non-apprehension 
we are not actually experiencing it. Electricity 
was in existence even before the Scientists disco- 
vered its presence. So too all effects in the universe 
are nothing but the one Great Reality. Though 
we are transacting constantly with the pot, saucer, 
pitcher, cup etc. which are nothing but mud, we 
do not apprehend mud, not because the mud is 
not there, but because our attention is only on 
the form, shape and name. When our attention 
js withdrawn from the form and name and fixed 
on the mud we can apprehend the mud. So when 
our mind is perfected to penetrate in and through 
these transactions of ours, withdrawing it from 
its modifications then we can experience the Pure 
Consciousness. 


HARTLAAT Meaaea TeFsaqayT | 
aaa afagierat saarernies gg 


Karyakaranata nityamaste ghatamridoryatha 
Tathaiva srutiyuktubhyam prapaiicabrah- 
manortha (66) 
Verse 66 


There is a relationship of cause and effect bet- 
ween mud and pot, so also the relationship between 
the Brahman and the world has been established 
by Scriptures and logic. 


The whole Universe is nothing but an expression 
of the Cause-Effect relationship. All Scientific 
enquiries are based upon this fundamental Truth, 
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that the whole phenomenal world is weded to this 
one principle of cause and effect relationship. 
Enquiry into cause and effect relation is called 
Science. This Cause-Effect Relationship is there 
always between Brahman and the world of Plurality, 
just as mud is the cause and the pot is the effect. 
Mud alone in another form is the pot. So the effect 
is nothing but the change in form and modification 
of the cause. The cause is inherently and concurrent- 
ly present in the effect. 


Since the Universe that has risen from the Brah- 
man cannot be anything other than Brahman, Brah- 
man in grossified form is called the Universe. 
So too the Body, Mind and Intellect are nothing 
but a modificaion of Pure Consciousness. Pure 
Consciousness in another form is called matter 
and energy. The play of matter and energy is the 
universe. 


Mud is not separate from the jar, the jar is 
not the cup, the cup is not the saucer, all are 
different things arising out of mud alone. Soo when 
from the Infinite Eternal Truth the world has emer- 
ged out, everything in this universe, every bit 
of it, even the least in it, is nothing but the Infinite 
Eternal Truth. This conclusion, we have. arrived 
at through logic, reasoning, comparison and through 
reference to the Scriptural and Upanishadic decla- 
rations. Chandogya WUpanishad says, 'Sarvam_ kalu 
Idam Brahama!' - All this is Brahman indeed. 


TAT se agegfeat atta a aaa | 
Tera sasashe agrarata AAT uct 
Grihyamane ghate yadvanmpittika bhati var balat 


Veeksyamane prapanceyr brahmaivabhatr 
bhasuram (67) 
Verse 6/7 
When a pot is seen in fact it is the mud alone 
we are perceiving, so too when we observe the 
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world, it is the Ever-effulgent Brahman that is 
seen (in and through the objects). 


When with scientific acumen and _ intellectual 
sharpness I probe, enquire and analyse the reality 
of the pot, I come to understand that it is nothing 
but mud alone. So long as I am not thinking about 
the mud, the pot is only a pot. But when I start 
enquiring into the antecedents of the pot, from 
where it has come, in what it exits, into what 
it goes back, I come to the conclusion that the 
pot is nothing but mud in a particular shape. Simi- 
larly when I deeply think about this world, this 
world of plurality, it will become evidently clear 
that these are all nothing but Brahman., the éver- 
shining Consciousness, playing upon the mind-intel- 
lect equipment. Now to me the world is my wife, 
my house, my children, my community, my country, 
my contacts etc.. But when I begin to enquire 
into the cause of all these, the substratum for 
all these, this world will reveal itself as nothing 
but the Brahman. 


aaa fagaist gayat atta 4 aat | 

aaa fefaer wyatfratsatiratshrary 0 gs it 

Sadaivatma visudhopi hyasudho bhati vai sada 

Yathaiva dvividha rajjurjianinojianinongm (68) 
Verse 68 


Just as a rope is seen differently, as a rope 
or as a snake, so also the Self, which is Ever-pure, 


is seen differently, by the wise as Pure, and by, 3 


the ignorant as impure (world of objects). 


A rope can be looked at two different ways. 
One who does not recognize the rope, sees in it 
as a snake. The other who sees the rope, sees 
nothing but the rope. One sees a ghost on the 
post whereas another sees the post as the post. 
Both are looking at the one object only but their 
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apprehensions differ. One who apprehends the objects 
correctly is a wise one, whereas the one who appre- 
hends the objects wrongly is called as an ignorant 
one (agnani). 


When my mind-intellect equipment is unable 
to understand the Reality, it imagines the pluralistic 
world. In this case I become an ignorant man (agnani). 
When I recognise the universe as nothing but the 
Pure Consciousness I am called a Wise one (gnani). 
When I look at the Reality through the equipments 
of the B«M_I, 1. recognise: myself to, be the; P,..F. T 
perceiving the world of the O E JT. The wise ones 
withdrawing themselves from the B M I, look at 
the Atman, the Consciousness and recognise only 
the play of the Atman everywhere. Atman, the 
Self, is ever pure. None of the vasanas of the 
B MI or of the world of plurality can ever touch 
or taint the Self. To the ignorant, this very Atman, 
in as much it is viewed by the goggles of B M 
I, is seen and interpreted as the world of objects, 
emotions and thoughts, sorrow-ridden and_ pain- 
ridden. How can this be ? Just as to a prepared 
student the examination is easy and to an unprepared 
“student the same examination is difficult, so too, 
to the ignorant the Atman appears as the ever- 
changing plurality full of pain and sorrow whereas 
to the wise it is an expression of the one Infinite 
Pure Brahman. 


aaa BAN: HrACIEeeseT Fara: | 
MATA aA Beara PrTASTT: E30 


Yathaiva mrinmayah kumbhastadvaddehom 
cinmayah 

Atmanatmavivekoyam mudhaiva kriyate- 
budhath (69) 


Just as a mud-pot is all-mud, similarly, this 
body is all-Consciousness. The distinction, therefore, 
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of the Self and the non-self is made in vain by 
the ignorant people. 


"The effects are nothing but the cause itself 
in different forms." So the effect, the pot, is nothing 
but the mud, the cause, itself in another form. 
Minus mud, the pot has no existence. Mud in that 
specific form is called the pot. Therefore, pot 
is merely a form-and-a-name; in essence it is 
nothing other than mud. 


Similarly, this body is nothing but the Higher 
Consciousness; The dream-body of an_ individual 
is realised, on waking up, as nothing but the waking- 
mind. 


The Self, the Pure Existence, when _ perceived 
as this physical form, It is called. the body. When 
once the intellect is transcended the seeker awakes 
to the Higher State, the mis-apprehensions, the 
equipments-of-experience, and the objects-of-expe- 
rience, all merge into the one’ Transcendental 
Reality. 


The non-apprehension of the Reality gives rise 
to the mis-apprehensions. The _ perceiver-feeler- 
thinker, the ego, mis-apprehends Truth as objects, 
emotions, and thoughts. It is only the ignorant 
one, ignorant of the Pure: Self, in the state of 
his non-apprehension of the Essence, that, in vain, 
makes the distinctions of Self and non-self. The 
waves are never separate from, and are nothing 
other than, the ocean. 


t 


aaa AAT WT Tacs Bhs | 

fafrotteat faqea aecda aateAAaT to tl 
Sarpatvena yatha rajji rajatatvena suktika | 
vinirneeta vimidhena dehatvena tathatmata™ (70) 


Verse 7/0 


A piece of rope is mistaken for a serpent; a 
piece of shell is mis-understood to be silver, so 
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too the ignorant wrongly understand the Atman 
as the body. 


It is very common for people to imagine or 
recognise the rope as a serpent with all its qualities. 
Similarly one who is ignorant of the mother-of- 
pearl imagines it to be the piece of silver. All 
these are because of the wrong evaluations of 
a misguided intellect. This is because of the mis- 
interpretations of matter envelopments in us. In 
the same way the utterly stupid one thinks that 
the Atman is the body. The body is understood as 
the gross, subtle and causal bodies. But the one 
who recognises the Atman that is present everywhere 
recognises that this body also is Pure Consciousness. 
It is the lack or correct thinking that makes us 
mistake the body for the Atman. 


qecad AIM Gat Gecatay Aedes: | 
fafaottet faqda aacda aurea woe ut 
Ghatatvena yatha prithvee patatveneva tantavah - 


vinirneeta vemidhena dehatvena tathatinata (71) 
Verse ‘71 


Just as mud is understood to be pot; threads 
are mistaken for cloth, so too the ignorant has 
mistaken the Atman as the body. 


When our attention is on the pot and the qualities 
of the pot, we fail to see the mud with which 
it is made. So too when we look at the cloth as 
fail to see the thread which is the substratum of 
the texture of the cloth. The cloth is nothing but 
the thread. When from the cloth thread is removed 
the cloth ceases to exist. Similarly the foolish 
one considers the body as the Atman. The wise 
one understands that the body is nothing but the 
Atman. Even when we are seeing the body we 
are seeing only the Reality, Consciousness. It is 
the Consciousness that expresses itself apparently 
as th body. In fact there is only one Consciousness. 
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gad quenda aCRaA a TER | 
fafaottat faqea Beata AUTCAAT OR IN 


Kunakam Kundalatvena tarafigatvena vai jalam 
vinirneeta vimidhena dehatvena tathatmata (72) 
Verse 72 


Gold is rnistaken for an ear-ring; water of the ~ 
ocean is perceived as waves, so too the ignorant 
has mistaken the Atman as the body. 


Gold is understood as ornaments like the ear- 
ring because our attention is on the form, shape, 
name etc of the ornaments like the ear-ring. So 
gold is not recognised as gold. All gold ornaments 
cannot be other than gold, and yet we perceive 
not gold. So too the ocean of water is not recognised 
as water but as a massive play of the waves. So 
when the attention and focus are on the names 
and- forms we forget the material by which the 
object is made. So too the foolish people consider 
that the body is the Atman. Forgetting my real 
nature, which is the Infinite Reality, I consider 
myself to be body. This is because of ignorance. 


gaara Ff campsacaa atifaat | 
fafaction faqea 2ecaat aAaTEAAT 192 UI 


Purushatvena vai sthanurjalatvena mareecika 
vinirneeta vimiidhena dehatvena tathatmata (73) 
Verse 7/35 


A post is mistaken for a person; sand of the 
desert is considered to be mirage waters, so too 
the ignorant has mistaken the Atman to be the 
body. 


The post that is there in the path is mistaken 
for the ghost or a thief. When you see the thief, 
immediately you remember the policeman. If the 
imagination of the mind, the real fact of the post 
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is not recognised. Those who have black money 
will see the same post as the flying-squad. A lover 
looking at the post sees it as his beloved. The 
fact is, each, according to his fancy projects what 
is there in his fancy on the post and sees that 
projection. According to our own individual vasanas 
we imagine and project many things and come 
to suffer them in our lives. The hot, scorching 
desert is sometimes, misunderstood as_ the_ big 
pool of water. Really speaking it is only a desert. 
Similarly we fail to recognise the Atman as the 
Atman and misunderstand it to be the body. All 
these examples prove that Truth can be perceived 
only on correct enquiry. Similarly on enquiry we 
come to the conclusion that we are not the body, 
but the Eternal, Pure Consciousness alone. 


Teaaa aoa a_Aaa Tea | 
fafacther faqeat seca TAKAAT Wo 1 


Grihatveneva kasthant khadgatveneva lohata 


vinirneela vimidhena dehatvena tathatmata (74) 
Verse 74 


A heap of timber is considered as a house; a 
piece of steel is understood to be a sword, so too 
the Atman is mistaken to be the body by the igno- 
rant. 


Many wooden pieces put together is really the 
house. But the house is only wood. Wood arranged 
in a particular shape, form, in a particular arrange- 
ment and order becomes the house. The house 
when analysed comes to be seen as nothing but 
several wooden pieces. Iron when smelted, melted 
and forged into a particular shape becomes the 
sword. The sword from the hilt to the sharp tip 
is nothing but iron. But those who see the sword 
do not recognise it to be the iron. When once I 
understand it to be iron, even while using it my 
knowledge that it is iron will not desert me. Similarly 
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the ignorant one mistakes the body for the Atman 
whereas the wise one even when he _ is_ playing 
through the equipment of the body, mind and intel- 
lect remembers that all these are nothing but 
the Brahman. 


qa qaafaqatet wargata weafad | 
Aes Beet WAAAAANTa: W9y Ut 


Yatha vriksaviparyaso jalatbhavati kasyacit 
Tadvadatma is dehatvam pasyatyajnana- 
yogatah (75) 
Verse’ 75 


Just as one sees the inverted image of trees 
in water, so also ignorant persons entertain the 
idea of body in the Self, due to ignorance. 


If on the banks of a pond of water there is 
a row of trees, one can see the reflection of the 
trees in the water. The reflection in the water 
is the inverted image of the trees. It is an illusion 
produced by the reflecting surface of the water. 
To look at the real trees one has only to lift his 
head away from the image. So too in the Brahman 
the misconception that I am the body is caused 
only because of my _ ignorance. Non-apprehension 
of the Truth causes the mis-apprehension of the 
Truth. The body is the inversion of the Brahman. 
Brahman is_ all-pervading,. the body is_ limited; 
Brahman is unborn, the body is born; Brahman 
is Consciousness, the body is inert; Brahman is 
undying, the body is dying; Brahman is unchanging, 
the body is ever changing. If inspite of this if 
One mistakes this body to be the Brahman then 
it is nothing but utter stupidity. | 


Wart Teese: Ga: as Arta BATT | 
aAgaHa Sect TAAATAANTAT: UWE Ut 
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Potena gachutuh pumsah sarvam bhateeva 
caficalam 
Tadvadatmani dehatvam Pasyatyagian- 
yogatah (76) 
Verse /6 


Just as to a man who is travelling in a boat, 
everything appears to be in motion, so too does 
a person, on account of his spiritual ignorance, 
perceive the Atman as the body. 


It is an illusion, always experienced by everyone, 
that when he is in a moving vehicle, everything 
near him appears to be moving in the opposite 
direction, and everything away appears to be moving 
in the same direction as the vehicle is moving. 
But we all know that the trees and the _ buildings 
on the wayside are, in fact, not moving; they only: 
appear to be moving. 


In the same way, the Atman, the Self, when 
riding in the vehicles of the body, mind, and intel- 
lect, in its identification with the realm of time, 
experiences the world of constant change. 


Time is the concept of the intellect; and time 
keeps constantly changing. When Consciousness 
functions through this vehicle of change, it can 
perceive nothing but change. 


Even when we recognise a rod, immersed _ in 
a trough of water, as having bent, we know that 
the rod is not bent; all the same, it appears to 
be bent because of the refraction due to the medium 
of water through which we are perceiving the 
rod. When Consciousness, the Self, looks out through 
the medium of time, It appears to perceive the 
world-of-change. 


grad fe amt qu aargatfa weafaa | 
agarata Sect WAAAAATA: Ve Ul 
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Peetatvam hi yatha subhre dogat bhavati kasyacit 
Tadvadatmani dehatvam pasyatyojnana- 
yogatah (77) 
Verse 7/ 


Just as to an individual who has a defect (suffering 
from jaundice), white objects appear to be yellow 
in colour, so too does a person, on account of 
his spiritual ignorance, perceive the Atman_ as 
the body. 


The yellow colour perceived is true to the per- 
ceiver, while everybody else is seeing that very 
same piece of cloth as pure white: We are not 
questioning the honesty of the perceiver. But the 
apparent experience of yellow colour’ perceived — 
is due to a defect in the perceiver -- he is suffering 
from jaundice. Similarly, due to the non-apprehension 
(ignorance) of the Self, the perceiver constantly 
experiences that the body is his Self. 


aaa wattoreat aa ati VATA 
agaraia Seca GeacaaAaTa: Ws 


Cakgurbhyam bhramaseelabhyam Sarvam 
bhat. bhramatmakam 
Tadvadatmant dehatvam pasy atyajfana- 
yogatah (78) 
Verse 7/8 


To a person who has defective eyes, everything 
that he sees appears to be defective. So, too, 
does a person, on account of his spiritual ignorance, 
perceive the Atman as the body. 


Even when we press the eyeball a little on the 
upper outer corner, everyone of us can experience 
that we see double, and when the pressure is re- 
leased, the double that we had seen with the defec- 
tive eyes, merges to be one with the object. 
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If you can rotate your eyeball round and round, | 
all things that you are seeing will appear to be 
going round and round; the apparent movement 
of the objects is only because of the movement 
of the eyeballs. In fact, things are not moving 
as are perceived with the defective eyes. 


In the same way, it is a defective perception 
through the body, mind, and intellect that helps 
us to experience misapprehensions of Truth as 
objects, emotions, and thoughts. 


Wo WAIT ATs Ati qrad | 
AAT BECT THATATAAT TT: 11198 1 


Alatam bhramanenaiva Vartulam bhati suryavat 
Tadvadatmani dehatvam pasyatyajiana- 
| yogatah (79) 
Verse 7/9 


Just as a fire-brand, on being rotated, appears 
to be circular like the sun, so too does a person, 
on account of his_ spiritual ignorance, perceive 
the Atman as the body. 


We behold a fiery, circular glow, when a lit- . 
up torch, is whirled fast. If a burning jaw-stick 
is whirled between the palm, in a dark room, many 
lit-up designs can be seen, but all of them are 
nothing but the impressions so created in the obser- 
ver's mind because of the fast movement of the 
stick. When the rotation is stopped, all the patterns 
get absorbed, and they disappear into the one single 
glowing tip. 


It is the constant thought-movement, glowing 
in the light of Consciousness, that gives us the 
pattern of circumstances in an ever-changing dynamic 
world of objects, emotions, and thoughts. When 
the thought-flow ceases, all the world patterns 
that we were perceiving merge into the One-mighty- 
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mass-of-Consciousness Divine, the Atman, the 
Self. 


AERA AAAEGATAA TATA: | 
agate Wet WAAAMAATa: to Ul 


Mahatve sarvavastindmanutvam hyatidiratah 
Tadvadatmam dehatvam pasyatyajnana - 
yogatah (80) 
Verse 80 


Just as all things of large dimension and magni- 
tude appear to be very small and_ insignificant 
due to great distances, so too does a person, on 
account of his spiritual ignorance, perceive the | 
Atman as the body. 


The large objects appear small when perceived 
from a point of observation far removed from 
the object because of the error of judgement caused 
by the vast distance. As one moves nearer and 
nearer the object, that which appears as a mere 
swelling on the horizon grows to be, in its true 
nature, a mighty mountain on whose peaks the 
passing clouds linger to rest. In the realm of time 
and space, delusions abound, and _ these illusory 
perceptions veil our direct experience of the Pure 
Self. 


qeAtead aateqal eyed BATA: | 
agalkata Beet TAAATAA Ta: Usk 
Siksmatve sarvavastundm sthilatvam copanetratah 
Tadvadatman dehatvam pasyatyajnana- 
yogatah (81) 
Verse 81 
Just as tiny objects, when viewed through lenses 
(microscope), would appear enlarge and magnified 
to our vision, so too does a person, on account 


of his spiritual ignorance, perceive the Atman 
as the body. 


87 


The lenses in the microscope can magnify and 
make imperceptibly tiny objects readily gross enough 
to perceive clearly. So too when Atman is seen 
through the equipments of the sense-organs, mind, 
and intellect, It appears as the body and the vivid 
world of objects. 


The distortion of the tiny object of observation 
when under a microscope is the same as the Atman 
when viewed through the equipments. Subtle Atman 
is recognised and experienced as the gross_ body 
and its endless objects of experiences. 


Atman the Self is ever all-pervading, both within 
and without. But when our Awareness looks out 
through the Body-mind-intellect vehicles, we _ do 
not recognise the Self, but perceive only a world 
of objects-emotions-and thoughts: the body-world. 


RTAAA Hoa at Herqar fe wraar | 
AAT Wea TWAATAAANTA: Ws? Ul 
Kacabhimau jalatvam va jalabhiimau hi kacata 
Tadvaditman dehatvam pasyatyajfiiana- 
yogatah (82) 
Verse 82 


Just as a sheet of glass is mistaken for a sheet 
of water, and often a spread of water is mistaken 
for a sheet of glass, so too does a person, on account 
of his spiritual ignorance, perceive the Atman 
as the body. 

The glassy surface of a sheet of glass can be, 
from a distance, in a thoughtless glance, mistaken 
for a spread of stagnant water. Similarly, a splash 
of water glistening in a dim light can be mistaken 
for a sheet of glass. When the real is not carefully 
ascertained through diligent enquiry, it can be 
misconceived as something else. This is called 
in philosophy as "ignorance" .(Avidya). The non- 
apprehension of the reality gives rise to mis-appre- 
hensions. 
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In the non-apprehension of the Self, called spiri- 
tual ignorance, man comes to maintain the mis- 
apprehensions of the body as the Self. When a- 
post is not seen as a post, we misunderstand it~ 
as a ghost. 


Spiritual "ignorance" gives rise to the misconceived 
idea that the body is me, the Self. 


uaaat afore fg aot at afar gare | 
agatentt Mees WAUIAAANTa: 13 


Yadvadagnau manitvam hi manau va 
vahnita puman 
Tadvadatmani dehatvam paésyatyajnana- 
yogatah (83) 
Verse 85 


Just as fire is misunderstood as a jewel, and 
a bright jewel as a glowing cinder, so too does 
a person, on account of his spiritual ignorance, 
perceive the Atman as the body. 


This is a famous example in our scriptures, 
and this has become clear to us due to the exhaustive 
way this analogy has been dealt with in the elaborate 
Panchadasi. 


When a tiny lamp, in a dark night, is seen from 
afar through the vegetation, it can appear to glimmer 
and twinkle as a jewel; but on enquiry we shall 
discover the reality. 


So too, a precious jewel in the dark can be 
mistaken for a glowing cinder, because of the 
fiery brilliance of the jewel. Here again, on closer 
enquiry and intelligent investigation, we shall easily 
discover the nature of the jewel. 


In a thoughtless haste, we jumped into a wrong 
conclusion that we are the body and that there 
is nothing beyond the body. On full study, closer 
observation, and intelligent enquiry, we shall easily 
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discover that the body is merely an "object" of 
Awareness. The subject is Pure Consciousness 
alone. 


HAZ ag way art aafa ara a | 
agarata seca TeacaaATAaNTa: Wy tt 


Abhresu satsu dhavatsu somo dhavati bhati var 
Tadvadatmani dehatvam pasyatyajnama- 
yogatah (84) 
Verse 84 


The moon appears to be moving when seen through 
the moving clouds. So too, the deluded misunder- 
stands th Atman to be the body. 


Inspite of all the scientific knowledge we have, 
it is common experience that when we look at 
the moon through the clouds the moon appears 
to be moving. The intellect may say the moon 
is not moving but the perceptual experience is 
that the moon appears to be moving. Now when 
we fix our attention on the moon we find the clouds 
moving. When our attention is on the clouds the 
moon appears to be moving and when our attention 
-and focus is on the moon the clouds appear to 
be moving. In the same way, so as long as our 
attention is on the three bodies, perishable, change- 
able, variable, finite and mutable the idea _ that 
we are the body, mind, intellect will be there. 
When we shift our attention from the body, mind, 
intellect to the Atman. the Consciousness, suddenly 
we find we are the changeless, immutable, eternal, 
perfect, all-pervasive and unlimited Atman, the 
Pure Consciousness. 


Hence the one who identifies himself with the 
body, mind and intellect and looks through these 
equipments is said to be deluded one and it is 
he who misunderstands the Atman to be the body. 
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aaa fafaqatat atergata seataq | 
agar tect Ta: sy Ut 


Yathaiva diguiparyaso mohatbhavati kasyacit 
Tadvadatmani dehatvam pasyatyatiana- 
yogatah (85) 
Verse 85 


Sometimes there will be confusion about direction 
due to ignorance. In the same manner, the ignorant 
one mistakes the Atman to be body. 


When the intellect is unable to perceive an 
object, then it projects and imagines something 
in place of the object it tried to perceive. Ignorance 
in itself is not a satisfying function of the intellect. 
The intellect must know. If it does not know, it 
will try to know what it wants to know. This is 
the trick of the mind or the intellect. In trying 
to know it’ = mis-understands and = mis-conceives. 
Ignorance is the non-apprehension of the Truth 
and the consequent misapprehension. When the 
Pure Consciousness is not apprehended then the 
mind starts its misconceptions. Until the ignorance 
is removed, the mis-conceptions will continue. 
Because I look at the world through ignorance 
or non-apprehension which in its turn creates the 
flow of the thoughts in the mind-intellect equipment 
I begin to experience the pluralistic phenomenal 
world. When it is dark, I am confused about the 
directions. When I amin at the cross-roads I am not 
familiar with, I lost the sense of direction. If the 
sun is there in the sky I can try to find the direction. 
But the sun is hidden by the clouds. Hence in order 
to know the direction I ask another walking along. 
If that person tells me that one direction is, then 
with reference to this one I can comprehend the 
other directions. Similarly when the real nature 
of the Atman is realised, all the misconceptions 
of the body, mind and intellect are removed. Just 
as it is enough for me to know at least oné direction 


91 


which in turn wil help me remove all misconceptions © 
of all directions so too if the One Atman is experi- 
enced all misconceptions of the body, mind, intellect 
and its consequent sorrows are all removed. 


qa wat wes wa waa Beaks | 
ASAI Bet TACATAA TT: Me UN 


Yatha saégee jale bhati caficulatvena kasyacu 
Tadvadatmani dehatvam pasyatyajiiana- 

yogatah (86) 
Verse 86 


The reflection of the moon in the’ disturbed 
water, appears to be shaking; so too, the ignorant 
mistakes the Atman to be the body. 


Suppose the moon is shining in the sky and there 
is a tank in which there is water. Then one can 
see a clear reflection of the moon in the water. 
But if the water is disturbed, the reflection appears 
to be shaking and trembling. The moon appears 
to be shattered. In the same way the light of Cons- 
ciousness is not involved in the joys and sorrow 
of the individual but when the light of Consciousness 
functions through the mind and intellect equipment 
it gets reflected in the mental pool where the 
thoughts dance. Then it appears as though it is 
dancing. Just as the disturbance in the water in 
no way affects the moon so too the disturbance 
in the mind and intellect equipment in no way 
touches the infinite Consciousness. 


VARNA agrearar fe Waa 
a Waren Tiara Sat @ TTA Use tt 


Evamatmanyavidyato dehadhyaso hi jayate 
Sa evatma parindto liyate ca paratman. (87) 
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Verse 87 


Thus when the Self is not known, the idea that 
I am the body, persists, when the Self is known, 
the same will dissolve in the Supreme Self. 


From stanza 70, Adi Sankara has been illustrating 
that the body is not the Atman. This line of thought 
gets concluded with this stanza. From a review 
of these stanzas (70-87) we come to _ understand 
that when the Atman, the Self, is not apprehended, 
misapprehension of the Atman takes place. This 
is purely because of the spiritual ignorance. We 
mistake the body to be the Atman. Body is a super- 
imposition (Adhyasa) on the Atman, just as a ghost 
is a superimposition on the post. Ignorance of . 
the post gives rise to the idea of the post. Then 
I cling to this idea that it is the ghost and so get 
frightened by it. In the same way I, having projected 
the body, mind, intellect because of my spiritual 
ignorance get identified with the B M I and behave 
in the world as though I am a limited individual 
This is called superimposition. (Adhyasa). 


Just as the ghost vision ends and along. with it 
the ghost created fears and sorrows also end when 
I understand the truth of the post so too when 
the individual realises his own self, subjectively, 
the O E T. PFT, and BMI he recognised earlier 
get merged in the Self giving him the non-dual 
experience. 


AAATAAA ATA ATLATALA SAA | 
HATATAAATATT SST ATA HA: ess Ut 
Sarvamatmatayad jiatam jagatsthavarajafigamam 
Abhavat sarvabhavanim dehindm. catmata 
kutah (88) 
Verse 88 


Everything sentient and non-sentient, of the 
world is known to be self only. How can*the body 


y 


be the self, when the whole universe itself is unreal? 


When the dream is ended and I wake up, I realise 
that all objects in the dream including my dream 
body have all become myself. To such a man who 
has awakened from the dream, how can any _ identi- 
fication with the dream body exist ? Identification 
with the dream body can continue only so_ long 
as the dream body exists. When the dreamer wakes 
up, the dream no longer exists. In the same way 
when a seeker realises that all things in the universe 
are nothing but the Atman, the Self, only during 
such ‘moments of meditation he withdraws _ his 
consciousness from the body and mind and intellect 
and hence he is not aware of the objects, emotions 
and thoughts. He experiences only the Atman. .Thus 
to the one who has awakened to the state of Pure 
Consciousness the misinterpreting equipments of 
the body, mind and intellect are no more there 
and so to him the whole world is unreal. What 
is permanent and unchanging alone is real, and 
what is ever changing and impermanent is unreal. 
The world is constantly changing and is ever imper- 
manent and hence it is unreal. 


ARAM Add WAH AT AAA | 
WMwIAtas ASaMSst HAA use ut 
Atmanam satatam janun kalam naya mahamate 
Prarabdhamakhilam bhunjannodvegam 


kartumarhasi (89) 
Verse 89 


Oh: Most Intelligent One, spend your time _ in 
realising the Self at all times. While experiencing 
the fruits of past actions, you need not be “anxious 
of anything. 


To realise the Self at all times one must be 
excrutiatingly scientific minded and ever diligent 
in the pursuit of this Self. Having experienced the 
Self, go on working hard experiencing all the pra- 
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-rabhda living through all the destinies of the body, 
meeting the challenges of life, as and when they 
reach, without ever protesting, without ever describ- 
ing anything, or courting anything or wanting any- 
thing. Accept all that comes your way, reject 
nothing, keep nothing either physically or mentally 
with you, and reflect every circumstance you are 
in. Carry the cross of life cheerfully. Whatever 
might happen to your physical self, never get agita- 
ted, but accepting calmly everything that comes 
your way looking at all these as a mere witness, 
refuse to worry about anything. Worry is the enemy 
of man. But you should also remember that you 
cannot have happiness all the 365 days of the year. 
Problems, worries, disappointments and _ sorrows 
are all the constituents of life, they are the effects 
carved by Prarabdha. You are the Atman, the 
Brahman. The Self at all times illumines the mind. 
You will mind your mind only when you _ identify 
with the mind. Withdraw the Self from the mind. 
Supposing in the dream you are employed, remember 
in the waking state you are unemployed. Understand 
all that you experience is a_ long-drawn dream 
when you wake up. Hence, O intelligent one, spend 
your time treating all this as a happy game and 
when the time to quit the B M I comes, happily 
withdraw from these limitations and live the life 
of the Spirit. Even after realisation you will continue 
in the equipments of the B M1, for the momentum 
gathered by these equipments in their pilgrimage 
of ignorance has to get exhausted. Realise it is ° 
this momentum that will take care of your equip- 
ments and propel them through the flux of time. 
Thus, a man of realisation awakening to the God- 
consciousness from the plane of the B MI functions . 
in and through ever-conscious of his Higher Nature 
allowing his prarabhda to get exhausted through 
his equipments. 


TAIT TMS Aa Baha | 
gfa aeqaa ancatafaafeaasyat uo ul 


> > 


Utpunnepyadtmavignane prarabdham narva 
muncati 


Iti yachriyate sastre tannirakriyatedhuna — (90) 
Verse 90 


Even after realisation, the PRARABDHA actions 
are not dissolved. This statement of the Sastra 
is being refuted now. 


From this stanza onwards Sankara discusses Prar- 
abdha. In this book and in Vivekachoodamani Sankara 
vehemently declares the truth that for a man of 
realisation there is no Prarabdha. The scriptual 
texts tell us that the Sanchita and the Agami 
vasanas can be burnt down in the fire of knowledge 
whereas Prarabdha has to be lived out. Prarabdha 
is for the body and not for the soul. Body is inert 
and it cannot therefore feel the flux of prarabdha. 
In the case of a realised soul, all vasanas have 
ended and hence he has no prarabdha. To make 
ordinary people understand this subtle point it 
is generally said that the prarabdha is for the body. 
We generally say even great Mahatmas like Rama- 
krishna, Ramana, Jesus Christ lived out their’ par- 
abdha. From the stand-point of the realised soul 
they are ever in the quiescent state of Transcen- 
dental Infinitude which is one without a= second. 
In such a non-dual experience how can there be 
an experience of the prarabdha? The men of reali- 
sation have no thought of the B M I and hence 
they are indifferent to what happens to their body. 
Whether it stays or goes they are_ unaffected. 
From the stand-point of the on-looker who looks 
at the realised soul going through the destinies 
of the B MI there is prarabdha but from the stand- 
point of the realised soul there is only one non- 
dual experience and hence there can be no prarabdha 
for the realised soul. 


qeaartaaged seed aa feaeret 
Selstaraacacareaszayn Carry FTaTTAT: 1192 U1 
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Tatvajnanodayadirdhvam prarabdham naiva 
nudyate 
Denudeenamasatyatvat yatha svapno 
nibodhatah (91) 
Verse 91 


Just as the dream is unreal for the weaker, so 
too after realisation, the bodies are unreal and 
therefore there is no Prarabdha. 


When the knowledge of the Self dawns in us 
we come to experience the Pure and Changeless 
Awareness in ourselves free from the entanglements 
of the B M I. When an action is done, the reaction 
of the result comes, if such be the case, how is 
it Sankara says here that there is no prarabda for 
a realised soul ? This is because, when once we 
have withdrawn ourselves from the equipments 
of the B M I they are no longer in us and hence 
Prarabda which can affect only the B MI is rendered 
lifeless for, the individual has awakened to the 
Pure Consciousness. This is just as when a dreamer 
wakes up to the waking plane, he is totally and 
completely freed from the onslaught of the dream 
objects. The dream objects can _ condition, limit 
and affect only the dreamer, but when the dreamer 
becomes the waker they cannot affect him, for 
from the waking stand-point the dream is_ only 
an illusion. 


Prarabda means destiny. Destiny is the result 
of past action. At every moment, we are the pro- 
ducts of our past. We carry our past with us in 
the form of Vasanas. The vasanas control or regulate 
our thoughts and emotions and consequently our 
actions too. Thus in order to fulfill our vasanas 
created out of our past actions, we take up the 
right type of body and enter into the right type 
of environment. Therefore the past affects us 
in the form of our causal body, the vasanas. And 
this causal body, vasanas, naturally, controls and 
regulates all our expressions, emotions, thoughts 


ay 


and actions. The man of realisation is one, who 
has transcended his vasanas. So the causal body 
in his case has ended. Therefore how can we say 
he has Prarabda ? Prarabda can exist only so long 
as vasanas exist. A man of realisations has no 
vasanas, what so ever. The prarabda cannot be 
for the body, for the body is inert. The atman 
cannot have prarabda for it never acts. Hence 
there is no prarabda for the man of realisation. 
Yet why should the teachers of spirituality and 
the scriptures say that a man of realisation has 
to go through prarabda ? This is only to convince 
the ignorant who seeing the realised one _ going 
through the joys and sorrows of life ask why a 
realised one should go through these joys and sorrows. 
So the sastra says that the physical body of the 
realised soul is functioning because of its prarabda 
only to cater an explanation to the ignorant person's 
question. 


The intelligent one again asks the question as 
to what happens to the present life of the realised 
soul. The past and the future (sanchita and agami) 


are burnt out but the present is still there. To 
answer this. point Sankara in Vivekechoodamani 
gives a beautiful example. -- A hunter. thinking 


that his target is a tiger shoots an arrow at it. 
After the arrow leaves the bow, he realised that 
the target is not a tiger but a cow. He. cannot 
now call back the arrow. The arrow will go and 
strike the target unless the target itself moves 
away. The arrow that is released has to expend 
its energy in the same direction in which it has 
taken its flight. Similarly, considering myself as 
the body, mind and intelligent and therefore an 
ego, | demand and will for myself a certain type 
of future, with certain objects, emotions and thoughts 
and thus [| take up a physical equipment to fulfil 
my demand and willing. But suddenly due to my 
purushartha, [I regain the understanding that | am 
pure Consciousness and hence | withdraw myself 
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from the wrong understanding that | am the body, 
mind and intellect or the ego and rediscover my 
real nature of the Spirit. But this assemblage, B M I 
and the ego, like the arrow, having taken its flight 
has to exhaust itself. Even though the hunter pities 
the cow, he cannot help seeing the cow getting 
killed by his own arrow. So too the realised one, 
withdrawing himself from the B M I and the ego, 
helplessly watches the whole game of life but 
never gets involved in it. Now, here in this book, 
Sankara has proved that this prarabda is only from 
the stand-point of the observer and not from the 
stand-point of the realised one. It is the students 
who want the teacher and so they’ superimpose 
on their teacher, the realised one, the prarabda 
and watch it expending itself out. Thus each one 
of us is not only a product of one's own vasanas 
but also the product of others' vasanas too. So 
when one realises, the individual vasanas are trans- 
cended, and there is no prarabda fer him, but, 
the samashti prarabda, the other's vasanas are 
superimposed on him and so this has to expend 
itself out. 


ea Taras Tisafata attaay | 
ata Tarararargat aatfea wlefaq u eeu 
Karma ganmantarakpitam prarabdhamits keertitam 
Tattu janmantarabhavat pumso naivastr 
harhevt (92) 
Verse 92 


The actions of the previous (other) births are 
known as Prarabdha. For the realised, there is 
no question of other births, so the Prarabdha also 
does not exist. 


That which was done in the past is 'karma Jan- 
manatara kritam'. This stanza defines Prarabdha. 
Prarabdham means result of past actions. Here 
past need not only be the past life. Even here 
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we can experience the result of our past actions. 


If I touch fire I immediately experience the result, 
which is burning. This feeling of the burning sensation 
is not because of the 'poorva janmantara krita karma 
pala', but the result of the action done right now. 
If I touch a live wire now, it is not as if I will 
get the result of the act in the next birth, Right 
now, here itself, now itself I will get the shock. 
Certain actions mature into fruits immediately. 
Certain other actions mature in time, some slowly, 
some gradually, and some quickly. The result that 
accrues out of the actions done is called Prarabdam. 
In realisation the realised one has conquered the 
time element, for the time element is the evaluation 
of the intellect and the realised one has transcended 
the mind and intellect equipment. So prarabda 
which can take place only in a field of time cannot 
affect the realised one for he has’ transcended 
the time-element. Prarabda is the past action 
that yields its fruit in the present. The past can 
punish the ego which functions through the M & 
I. The past can condition only the B M I equipment 
and its identification. Supposing a policeman goes 
to serve an arrest warrant on an individual. He 
enters the house and finds the body of the individual, 
but finds it is a dead body. On whom can he serve 
the warrant ? So too when a seeker has transcended 
the B M I as a result of realisation, whom can 


the prarabda affect ? r 
3635.4 
rade aaTeaedetaaa fe Few: 
AACA HA HT HeaATA fe Aq Ha: 11 3 U1 
Svaptnadeho yathadhyastastathavayam hi dehakah 


Adhyastasya kuto yanma jganmabhave hi 
tatkutah (93) 


Verse 93 


| Just as the body of a dreamer is superimposed, 
so too, this body of the waker is also superimposed 
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(illusory). Where is the birth for the superimposed ? 
And in the absence of birth where there is exis- 
tnce (of Prarabdha) ? 


This verse advances forth another argument to 
prove that a man of realisation has no prarabda. 
The body of the dreamer, the dream and the dream 
world are all really only a superimposition on the 
waker. The dream body is not there in the waking. 
So too, in my ignorance, | identify myself with 
the B M I which is projection of my ignorance 
and live through the destinies of the B M I. From 
the stand-point of the Supreme Reality, this physical 
body is only another dream, another projection 
caused by the vasanas. For purposes of gathering 
experiences I identify with the body. Thus this 
body is nothing but a superimposition on the Supreme 
Consciousness. That which is a delusory projection, 
has no birth. The ghost has no birth. From. the 
stand-point of the post, the ghost is only a super- 
imposition. So long as one jis in delusion he can 
say when the ghost was born, when it grew etc. 
But when the delusion has ended how can there 
be the ghost ? So how can this body have a birth, 
for it is a projection, an illusion ? If that be the 
case where is the question of a prarabda. Not 
only that there is no prarbda, but also there is no 
agami or. sanchita. Sanchita means accumulated 
vasanas of the past. The past is there only with- 
reference to the present birth. When there is no- 
birth at all, and when the body is only a superimpo- . 
sition how can there be any prarabda ? With refe- . 
rence to a past body only we say there is 'prarabda 
karma' and with reference to the future body we 
say there is 'agami Karma'. In a man of realisation 
who has transcended time, time-past, time-present, © 
time-future, how can there be results of the past 
actios, the result of the actions done in the present 
and the result of the actions to be done in the 
future ? 
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Sa THEI H_Usta Hey | 
Hata Wa Aareceaferase aq faraat evi 


Upadanam prapaficasya mritbhandusyeva kathyate 
Ajiinam caiva vedantaistasminnaste kva 
resvatd (94) 


Verse 94 


Just as the mud is said to be the material cause 
for the pot, so too, in vedanta, the Ignorance is 
said to be the cause for the world. When that 
is destroyed, where is the universe ? 


The concept of birth its only in the realm of 
ignorance. The world of changes, the world of 
plurality, the world of happiness etc., are all consti- 
tuted of objects, emotions and thoughts. The percep- 
tion of objects, “emotions and thoughts are all 
because of the mind and intellects. The mind and 
intellect are the’ ‘products of the vasanas. So the 
material cause of the world of plurality is the 
vasanas born out of ignorance. Ignorance is the 
non-apprehension of the reality and the misappre- 
hension of reality. So the cause for the universe 
is ignorance just as mud is the cause for the pot. 
Since we are aware of our ignorance and in as 
much as ignorance is the cause for the universe, 
awareness or consciousness is ultimately the material 
cause of the Universe. Hence the Lord says, 'the 
entire universe is only a portion of me : 'The uni- 
verse is the result of the dream of Narayana. 
The world is the dream of the total causal body. 


All mud in the world has not become pots. All 
gold in world has not become ornaments. All cons- 
ciousness has not become the universe. Just as 
there is still mud in the world inspite of the presence 
of several pots, just as there is still gold waiting 
to be explored, unearthed, discovered and refined, 
so too a greater portion of the Consciousness has 
not yet manifested as the world. 
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From the stand-point ofs the mud all pots are 
nothing but mud. So too from the stand-point of 
Consciousness all this universe is nothing but the 
Consciousness. So inspite of all the equipments 
we possess we are still the uncontaminated form 
of Consciousness. God cannot lose Himself to become 
the world. Only an infinitesimal part of the Lord 
has become the universe. Milk can become _ the 
curds. Milk modifies itself to become the curds 
From the curds the milk cannot be extracted, 
either by processes known or unknown. The infinite 
is changeless. If it were to change then we will 
have to conclude that in creation the infinite is 
dead and the world is born. Since the infinite is 
changeless it cannot undergo any change. Just 
as the post has not changed to become the ghost 
so too the infinite has not,.changed to become 
the universe. Just as the ghost..is only a superimposi- 
tion on the post, so too the world is a superimposi- 
tion on the Infinite. When ignorance is ended the 
non-apprehension of the Reality and the consequent 
mis-apprehension into the world gets ended. So 
when the individual has rediscovered the all-pervading 
Infinite Consciousness, the Reality, how can there 
be a state of experience of plurality. 


aa wy ofa ad meta a WATE I 
aecacaatanra Haas FSA: USL 


Yatha rajjum parityayy sarpum grihnati 
wit bhramat ) 
Tadvatsatyamavijynaya jagatpasyati 
mudhadheeh (95) 
Verse 95 | 
Due to delusion, ignoring the rope the serpent 
is seen, so too, forgetting the Truth, the ignorant 
sees the wortd. 


By not recognising the rope as a rope, we leave 
the rope-reality and in its place, because of intel- 
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lectual confusion, we misunderstand the rope to 
be the serpent. Similarly, without knowing the 
Truth, the Reality, due to our non-apprehension 
of our Reality-Divine we see the world of plurality. 
We are ignorantly wise, and stupidly intellectual. 
This is not a contradiction. Sankara says that people 
are not unintelligent. Though they have subtlety 
they use it only in a certain direction. They refuse 
to use this subtlety to realise the Highest Reality, 
and hence they are called the deluded ones. The 
stupid Jiva, the individuality, refuses to understand 
the reality dnd so misunderstands itself to be the 
body, mind and intellect, and hence’ recognises 
the world of objects, emotions, and thoughts. Thus 
from ignorance alone has this plurality emerged. 
For a man of realisation who has ended his ignorance 
how can there be Prarabda ? 


wyet aftara aquifers fasts | 
afasert AM ATA TS: WaT AMT FEU 
Rajjuriipe parynate sarpabhrantirna tisthati 
Adhistane tatha ynate prapancah sunyatam 
Vrajet (96) 
Verse 96 
When the reality of the rope is_ understood, 


the snake cannot remain, when the Substratum is 
known, the world vanishes into nothingness. 


The serpent was never actually there in the 
rope in the past, nor is it there in the present 
nor shall it ever be there in the future. The rope 
is ever a rope. Never has it been a serpent at 
any time. If you see a serpent in a rope, it is 
only because of your ignorance of the rope. When 
the reality of the rope is understood, the delusory 
serpent cannot remain. 


TOS Tose, fF 1 and. Oe 4, allout-touethers 
constitute the world. Once the Supreme Truth 
is gained, this world can never be. The confusing 
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equipments of the B MI are not in the transcen- 
dental Reality The world of OET cannot be in 
the highest plane of Consciousness. When one has 
awakened to that Reality, the world has to vanish 
into nothingness. 


Substratum always means the Truth. The substra- 
tum for the serpent is the rope. The substratum 
for the ghost is the post. The substratum for the 
painting is the canvas. The substratum for the 
ornament is gold. Substratum means the Ground, 
the Platform, the very basis. Thus when the subs- 
tratum, the Atman is realised in ourselves, the 
pluralistic phenomenal world shall become null 
and void. 


eeearla soeacateni<earateata: Ha: | 
aafasararateaas Tier afer & atfa: eeu 


Dehasyay prapancatvat prarabdhavasthitih 
kutah 

Ajnabhyenabodhartham prarabdham 
vaktivar srutih . (97) 


Verse 9/7 


Even this body being a part of the universe, 
how can there be any Prarabdha ? The Scripture 
talks about Prarabdha, for the easy understanding 
of the ignorant. 


The B MI, P F T and the O E T together consti- 
tute the Prapancha, the ever changing perishable 
phenomenal world. So when the Reality of the 
Atman is apprehended, how can the body which 
is a part of the Phenomenal world come to exist 
In the dusk you mistook the rope to be the snake 
and the post for the ghost. When you switch on 
the torch and then realise the post will you still 
say that you are seeing the smile of the welcoming 
ghost in the post even though you accept that 
the ghost has disappeared ? With the disappearance 
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of the ghost, everything connected with the ghost 
totally, completely comes to an end. 


Similarly, as long as [I was identifying myself 
with my body, mind and intellect I recognised 
my prarabdha and submitted to it. When I realise 
the Truth, ignorance gets ended and with it the 
B M I cease to exist and so how can there be any 
prarabdha ? If this be the case why did the Sastra 
say that prarabdha exists even for a realised soul ? 
It is only for the popular understanding of the 
ignorant who have not got the scientific vedantic 
understanding, at the earlier stage of understanding, 
that the Sastras introduce this in this way. But 
when the understanding that Truth alone remains, 
dawns, he will himself come to understand that 
there can be no prarabda, for prarabda is _ only 
at the plane of plurality in a concept of time. 
When a student does not know what ‘a chair is, 
the teacher draws the picture of a chair and then 
explains its use and nature. It is only in the initial 
stages that he draws the picture of the chair and 
then explains its use to the understanding of the 
lesser intellects. Later when he refers to the chair 
he need not draw the picture. So too to the lesser 
intellects when the sastras explain the nature of 
realisation with reference to the actions they say 
there is prarabda for the man of realisation but, 
when once the student evolves and gains subtlety 
of understanding the teacher points out the truth . 
in which there is admixture of no otherness. 


attaet arex aattoy afereqet aay 
Ages aharaearesy Teas ST AT HSA WSs 1 
Kgeeyante casy karmani tasmin drigte pardvare 


Bahutvam tanmsedhartham srutya geetan 
ca yat sphutam 98 
Verse 98 nal i) 
'When the Supreme is seen, al! his actions are 
destroyed’. The Sruti has clearly expressed the 
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actions in plural to negate the Prarabdha also. 


The first line of this verse is the second line 
of the eighth stanza of the second section of the 
second chapter of the Mundakopanishad. Sruti 
says that having realised Him 'who is both the 
High (para) and Low (apara), there shall thereafter 
be none of the experiences of ignorance with that 
seer of wisdom. The knots of the heart (ignorance, 
desires, actions) are broken asunder; all doubts 
as to which is real and which is Adharma, all such. 
doubts get themselves solved with the experience 
of Reality. Such a one cannot be caught within 
the web of past actions and the present reactions 
and thus brought to be bound to the wheel of life 
and death. The ego alone is responsible for the 
egoistic actions. Naturally it was the ego that 
was. suffering the consequences of its actions. 
But when the Ego gets merged with the Reality 
there is no actor any more and so there can be 
no enjoyer of the reactions. Prarabda is the reaction 
and so how can there be any prarabda for the realised 
one. 


When one realises the Truth, ignorance (avidya) 
is gone. When ignorance goes no desires can come; 
when the desires are not there, there cannot be 
actions; desire-prompted actions cannot be_ there. 
All actions, here means, the sanchita, agami and 
prarabda. - the actions of the accumulated past 
that has now come to action, and that which has 
to come in the future and that which is operative 
now - all these are totally denied in the _ state 
of realisation. 


The plural - actions - is indicated only to enlighten 
us that it includes in its gamut all the actions 
- sanchita, agami and prarabda. The plural indicates 
that none of the vasanas will ever remain. If sastras 
say prarabda exists for a man of realisation and 
Sankara says it does not exist, then the tradition 
declares that between the two, the sastra alone 
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gains authority. That is why Sankara here quotes 
the Scripture itself to clinch the point in question. 


TRASHASTSAAATTAAGATTA: | 
aareatAcea a aa atafata ata: wee 
Ucyatejynairbalaccaitattad dnarthdvaydyamah 
Vedantamatahanam ca yato jRanamiti 


srutch (99) 
Verse 99 


Still, if the ignorant persist about the existence 
of Prarabda, then, they will involve themselves 
in two absurdities (impossibility of liberation) and 
the futility of knowledge) and also theywill be 
foregoing the declarations of the Sruti which declares 
the possibility of knowledge. 


If the student without proper understanding 
maintdins the idea that there is prarabda for the 
/man of realisation, the consequences of such a 
version will be two wrong and contradictory conclu- 
sions contrary to Vedantic declarations. In case 
you say that prarabda is still there for the realised 
soul, then moksha becomes meaningless, moksha 
or liberation becomes a myth and Self-Realisation 
(Atma Swaroopa) a delusion. The upanishads declares 
that 'Brahmavit Brahmaiva Bhavati') - The knower 
of the Brahman becomes the Brahman. This declara- 
tion is contradicted if prarabda is acqiesced for 
a realised soul. A realised soul realises his true 
nature - The Self which is one without a_ second. 
Supposing you say a man of realisation has prarabda 
vasanas even after he experiences realisation then 
there are two truths, not only the truth of Brahman, 
but also the truth of Brahman plus vasanas (prarabda 
vasanas), and to express these vasanas he_ should 
have a body, mind and intellect and then a world, 
which is the field for his experiences and world 
of objects, emotions and thoughts for him to expe- 
rience. If prarabda is accepted, then the man of 
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realisation has prarabda vasana prompted activities, 
which the Sastra and scriptures are not prepared 
to accept. If the theory of prarabda for a man 
of realisation is accepted then: the religion of 
Vedanta will be destroyed, for Vedanta is built 
on the edifice that man of realisation has no vasana 
prompted actions. Sastras say that prarabda is 
there for a realised soul only to explain the theory 
of action to the ignorant one who is still in the 
lower classes of the School of Spirituality. The 
sruti says that a knowledge of the Brahman takes 
you to the non-dual state. If prarabda theory for 
a man of realisation is accepted then the state 
he reaches is not a state of non-duality. Thus 
sastra is contradicted. 


From the next verse onwards Sankara explains 
to us what pre-requisites. are necessary for gaining 
the final experience of non-dual Brahman. The . 
rhetorical portion is over. It is explained that. 
the Atman, the Self, is separate from the body, . 
mind and intellect. When it says it is separate — 
it does not give to the B MI a separate existence 
apart from the Brahman but only points out that 
the B MI is only a superimposition on the Atman. — 
Superimposition is nothing but projection through © 
delusion and identification with the projected one. © 
A first hand experience of the Truth proves that - 
the B M_I is nothing but the projected delusory . 
part of the Truth. Now the practical aspect of. 
realising this truth is discussed. The practical . 
mind of the Aryan .is not merely satisfied and 
fascinated by a glorious and beautiful theory but 
wants practical methods by which the Great Truth 
can be experienced. In India religion is not a bundle 
of superstitions to be fumigated from time _ to 
time, but a beautiful Science. The man who goes 
to religion is not an escape from life. He goes 
not there to beg, borrow or ask for forgiveness 
or for grace, but to evolve to the highest level 
wnere he understands that he and his Father are 
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one and the same.. The techniques or methods 
which this Great Truth is experienced is fr 

'sadhana'. This vedantic sadhana is discussed™.~ 
the following stanza. 


farearsrrrat aed qatenea fe woud | 
aa aa Aat Bra fafeeqratatag J Ut Yoo tt 


Tripancafiganyatho vaksye purvoktasya hi 
labdhaye 
Taisca sarvath sada karyum nididhyasana- 
mevatu (100) 
Verse 100 


For the attainment of. the aforesaid liberation, 
I shall now expound the fifteen steps by the help 
of which one has to practice the profound meditation 
at all times. 


Thus in order to gain a vivid subjective experi- 
ence of what has already been said in the earlier 
stanzas a pure, Scientific and technical method, 
a fifteen-point programme is given here by Sankara. 
These fifteen are to be pursued diligently by all 
seekers who wish to gain this subjective experience. 
The practice of these fifteen values is said to 
be profound meditation. This profound meditation 
is to be undertaken as a duty, as a must by the 
seeker. The succeeding stanzas tell us what these 
fifteen limbs of sadhana are. 


facarearatad siftad wacafeaarera: | 
aenaaa fafaearatesarg: saa Farag goe ut 


Nityabhyasadrite praptirmua bhauvetsaccidatmana) 


eee 


Verse 101 EE Son 


Without constant practice, the Self which is 
of the nature of Pure Existence-Consciousness- 
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Bliss, cannot be attained. Therefore, the sincere 
seekers should always meditate on Brahman, for 
their own good. 


Without constant practice, consistency of pursuit 
and the will to pursue at all costs, one cannot 
reach the goal, which is to experience the Atman, 
the Reality, the Great Truth. Therefore the seeker 
has to meditate on the Brahman constantly and 
continuously. To perform this meditation what 
are the pre-requisites ? These are discussed in 
the following stanzas. To reach the pinnacle of 
Truth one must have burning aspiration, unbending 
will and a readiness to pour at the altar of what 
is sought everything he possesses, and a_ spirit 
of sacrifice of an uncommon and unusual degree. — 
The seeker must be prepared to sustain himself 
for long periods of time. 


ant fg faaaearm att 23a Bred: | 
Waar Foal area a sfacafa: i ou 
Yamo hi niyamastydgo muunam desasca kalatah 


Asanum milabandhasca dehasimyam ca 
driksthitih (102) 


WWMAGAA AT TUT AT | 
AACA AAT Teast F RATT 
WAZ UN 
Pranasamyamanam caiva pratyaharasca dharana 
Atmadhyanam samadhisca proktanyangani vai 
kramat (103) 
Verses 102-103 


1) The control of the senses (yama), 2) the control 
of the mind (niyama), 3) renunciation (thyaga), 
4) silence (mouna), 5) space (desa), 6) time (kala), 
7) posture (asan), 8) sucking in the anus (moola- 
bandha), 9) holding steady the body (deha-samya), 
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10) steadiness of gaze (drik-sthithi), 11) control 
of prana (prana-samyamana), 12) the withdrawal 
of the mind (prathyahara) 13) continuous reflection 
(dharana), 14) contemplation on the Self (dhyanam), 
and 15) total absorption (samadhi) -- these are 
the items declared in a series. 


As promised by Sankara earlier |, here he is 
enumerating the fifteen "steps", or programmes 
of spiritual practises (sadhana). These include the 
_ Eight-step (Ashtanga yoga) of Patanjali. 


Through a little self control of the sense organs 
and renunciation of desires for sense indulgence, 
the mind gets controlled and it becomes silent 
and quiet when space-time concepts become harm- 
less. With right posture, wé learn to hold the body 
steady and our gaze becomes fixed, when all our 
Pranas get controlled. Thereafter, withdrawal 
of the mind from all its wanderings becomes easy; 
concentration comes naturally; contemplation and 
total absorption become effortless and spontaneous. 


Even though the above is the direct meaning 
of the terms, Sankara now takes up each of these 
familiar terms and, with his masterly touch, gives 
each a new depth of rich suggestions. 


aq aeila faararfefaaaraan: | 
aarsafafa amtadsraattat FEE: il ox i 


‘a= - 


Sarvam brahmeti vijtanddindriyagramasamyamah 


Yamoyamiti samproktobhyasaneeyo 
muhurmuhuh (104) 
Verse 104 


By the direct knowledge that "All this is Brahman" 
to gain a life of easy restraint of all the senses 
is rightly called yama; this should be practised 
again and again. y a a 


1 Verse 100 
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Sense control is not possible as long as we live 
in our present state of consciousness. In our present 
state, sense hungers are natural and not to get 
charmed by sense-objects would be almost unnatural: 


But when the awareness of the One Self comes, 
in that Brahmic state, sense organs cannot seek 
sense-objects passionately, as in the Self there 
are neither objects nor organs of perception. In 
short, to intellectually appreciate the _ insistence 
of the scriptures that "All this is Brahman" and 
sincerely try to turn our attention to this Seat 
of Sacred Life in our bosom, is to turn our attention 
entirely away from the sense-world. 


This natural sense-control that is effortlessly 
gained by an ardent seeker when he _ practices 
to turn his attention to the Divine Self within, 
is true and enduring yama. 


According to Patanjali, yama includes "non-killing 
(ahimsa), truthfulness (satyam), non-stealing (astheya), 
self-control (brahmacharya), and  non-receiving 
(apprigraha). All these are automatically and effort- 
lessly gained when the seeker comes to accept 
and diligently seeks to gain the Knowledge of 
"All this is Brahman". 


asicasae fanrcttataccata: | 
frant fe Terarat frrarfeaaet ga: oy t: 


Sajateeyapravahasca vijateeyatiraskritth 
Niyamoht paranando niyamatkriyate 
budhath (105) © 
Verse 105 


To maintain a continous flow of thoughts of 
the same species, by rejecting the influx of all 
dissimilar thought currents, is called niyama, which 
is a great Bliss-experience. This is regularly practised 
by the wise. 


Lh > Ae 


According to Patanjali, niyama consists of "exter- 
nal" and internal purification, contentment, penance, 
study of Vedas, and worship of God." 


But watch for tie way of description of Adi 
Sankara. It, at first, staggers us with its unfamiliar. 
uniqueness, and when we again reflect upon the- 
significance, and perhaps practise it in ourselves 
a little, all of a sudden a bloom of secret under- 
standinec, as it were, opens up in us. When the 
condition Sankara describes is brought about, we 
shall find all the five factors enumerated by Patanjali 
have already become fulfilled in us, without our 
conscious efforts. 


To maintain in our mind an unbroken flow of 
similar thoughts upon the nature of the Changeless, 
Infinite Self by effectively policing to stop all 
dissimilar thoughts - thoughts of the pluralistic 
world, rushing in to disturb the exciting rythm 
of the quietened mind at peaceful rest in the Self 
-- is called niyama, a state of dynamic quietude 
in the mental level. When a_seeker's mind has 
come to steadily get lost in the contemplation 
upon the nature of the: Self, it is known as being 
established: in niyama. 


ait: TEPaeaey FraTAcaraarHagsy | 
carat fg Aeatt sa: Aa AlAAAY Aa UW 2oqU 


Tyagah prapancarupasya cidatmatvavalokanat 
Tyago hi mahatim pijyah sadyo 
moksamayo yatah (106) 
Verse 106 


Real renunciation (thyaga), always so respectfully 
honoured by the noble sages, is the rejection of 
the illusory universe, on realising that the universe 
is nothing but the Atman, the Pure Consciousness. 
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Just abandoning the wealth, home, job, woman, 
or children is not true renunciation. On awakening 
from a dream, when one realises that all he had 
experienced in the dream were all nothing but 
the waking-mind only, then the waker's attitude 
of disinterest towards what he had possessed therein 
and what all he had perceived around him in his 
dream-state, is true renunciation. Thus, Sankara 
insists that on realising that all this that we per- 
ceive, feel, and think as objects, emotions, and 
thoughts, is an apparent play in the Pure Conscious- 
ness", then that individual's total disinterestedness 
In the nonexistent world of unreal perceptions 
is true renunciation. 


This kind of a mental state of total renunciation, © 
painless and natural, is respectfully honoured by 
the noble sages everywhere. One who has awakened 
will have no interest in the objects of pleasure 
or power, in his own earlier dream-world. On awaken- 
ing to the Supreme State of Pure Consciousness, 
in. the exploding realisation of the illusoriness 
of the world of plurality, the sage gives it all 
up in a true, enduring, and joyous state of renuncia- 
tion. 


Tat avar fraaea aT ATT AE | 
aald ainfated AQAA TAT U Qo 
Yato vaco nivartante aprapya manasa saha 
Yanmaunam yogibhirgamyam tatbhajetsarvada 
budhah : (107) 
Verse 107 
The wise sage should ever remain in that Silence 
(mouna), "from which mind along with speech return 


without comprehending It", and this State of Silence 
within can be attained by meditators (yogins). 


The man of spiritual realisation remains in that 
inner Silence, which is a state beyond the senses 
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and. their perceptions, the mind and its emotions, © 
and the intellect and its thoughts. The term "silence" 
used here is not the inert silence of sleep or the 
awesome silence of the grave. This is a state of 
consciousness which is beyond the realm ofthe 
ego, the "experiencer" of the _ pluralistic world 
of finite things and beings. 


This state is indicated in the Upanishad as "That 
from which the sense-abilities and mental faculties 
pantingly return without ever comprehending It." 


If thus all our outer and inner instruments of 
knowledge are totally incompetent to reacn and 
become aware of It, is this state unattainable ? 
It would seem so. But here Sankara comforts us: 
"this State of Silence can be attained by seekers 
through meditation". 


aval aearfaaded aatd Br WATT | 
Tea ate aaaten: ashy aectaateta: gon tt 
Vaco yasmannivartante tadvaktum kena sakyate 


Prapanco yadi vaktavyah sopi sabda- 
vivarjitah (108) 


gfe at agaatt act det afacre | 
fret ata J aterat sae werarfafa: 208 ul 
[tia tadbhavonmaunan, satam sahaja samjntitam 
Gira maunamtu balandm prayuktam 
brahmavadibhth (109) 
Verses 108-109 


Who can describe That (Self) from which words 
return? If the phenomenal world of plurality were 
to be described, that too is beyond words. This 
is another definition of "Silence" (mouna) which 
is natural to all men of wisdom. The gross silence 
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by restraining speech is prescribed for the ignorant 
by the teachers of Brahman. 


When a Master lives in That State of Conscious- 
ness, It is beyond words and sp is_ indescribable. 
Again, even were he to use his power of speech 
to describe this world, then also words are not 
competent to describe this. This world, to the wise, 
has no existence (asat), and yet, to the ignorant, 
it alone has existence (sat). So we cannot assert 
that it is asat, nor can we prove that it is sat. 
It has only a relative reality, as a dream: while 
dreaming, the dream has a reality to the dreamer. 
To the ego, while in the Jeeva-state, the world 
of plurality has a reality which is not when the 
Jeeva wakes up. 


In Mandukya Karika it is beautifully argued. 
If the world of plurality (prapancha) has existence, 
it should be available even in sleep. It is not, there- 
fore, it has no absolute existence. We cannot say 
that the world is non-existent; because it is fully 
experienced by the waker's mind. In fact, it can 
neither be described as existing, nor as non-existing. 
It is only an illusion, having only, perhaps, relative- 
reality. 


Realising this fact, the wise comes to a state 
which is Silence, and this inner, pure silence is 
the very nature of the Self, so natural (Sahaja) 
for the wise. This is real mounam (vow of silence). 


The grosser suffocating silence through diligently 
restraining speech is an elementary exercise pres- 
cribed for the extrovert seekers, by the wise. 


Welaeadt AMA A wat afera faaa | 
AAs Ada SAT A SAT fasts: TAA: 12201 
Adavante ca madhye ca jano yasminna vidyate 


Yenedam sakalam vydptam sa deso vijanah 
smritah ~ (110) 
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Verse 110 


That State is "space" (desa), wherein the universe 
(janah) never is, either in the beginning or in the 
middle or in the end (vijanah), but which pervades 
all these; this is the solitary Brahman state. 


Now Sankara tries to define and bring out the 
term desa (place) indicated in the enumeration 
of the fifteen-steps to Realisation. People and 
their universe of things and beings (janah) are 
not there in the Self, which transcends the pheno- 
menal world perceived through the body mind-intel- 
lect equipments. Hence it is Vi-janah, the solitude 
of the Self. 


Just as on waking from dream, in the waking- 
state there is no dream-world at all and the waker 
realises that the entire dream was pervaded by 
the waking-mind, so too on awakening to the Self, 
the wise realises that the phenomenal world was 
all pervaded by the Self. The world was but a 
disturbance in the Consciousness Divine. This state 
is desa (place) to be sought. 


HOMAAAAA ARIA FATA: 
aroatees fafacel Mavstaea HTT ULL 


Kalanatsarvabhitanaim brahmadeenim mmegatah 
Kalasabdena nirdisto hyakhandananda 
advayah (111) 
Verse 111 


The One non-dual, indivisable Bliss State (Bratman) 
is indicated by the term "time" (kala), as it conjures 
up, in a twinkling of the eye, all beings, from Brahnra 
(Creator) downwards. 


Time (kala) mentioned as the next means, is 
being interpreted by Sankara as Brahman _ alone. 
The entire universe of names and forms is brought 
forth, made to play out and disappear, all with 
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the effortless ease of the twinkling of an eye, 
by Brahman, in Brahman. This Supreme _ state, 
when It comes to express as the total desires in 
all minds, becomes God, and God becomes the 
Creator, Sustainer, and Annihilator of all plurality. 


This conjuring up of the world (Kalana), as our 
dream comes to being in our own waking mind, 
exists, and gets merged into our mind, is Time. 
To seek this source of time-experience is the seeker's 
highest path. 


qaqa waarasa aaifataa | 
MAA AAAAAATTSAAATA 1 22IU 


Sukhenaiva bhavedyasminnajasram 
brahmacintanam 


Asanam, tadvijaineeyannetaratsu- 
eds a9 khanasanam (112) 
That should be understood as the "right posture" 
(asan), in which meditation upon Brahman will 
flow spontaneously, in unbroken, effortless ease. 
Asan is not any of the postures which destroy - 
one's comfort. 


The moment a student hears the word "asan", 
he thinks of the difficult twists of the body and 
the painful postures prescribed in Hatha Yoga. 
That is a very gross external sadhana. But when - 
the seeker has gained mental purity sufficiently . 
to try meditation successfully, to him "asan" must 
have a subtler and deeper significance. 


Sankara provides it to the seekers. Any posture - 
in which our single-pointed mind can, undisturbed, 
continuously turn its entire attention in the dineckion 
of the Self within, that is asan. 


In order that the student may not have even : 
a trace of doubt, the Acharya points out explicitly . 
that Asan is not any painful posture of the body. 


TTP. 


fag acaayarta fararfasorraeaay | 
afentag: aafassrag fagtad fag: 
Wee2au 
Siham yatsarvabhitad: visvadhistanamavyayam 
Yasmin sidhah samavistastadvar sidhasanam 
viduh (113) 
Verse 113 | 


That which is famously known as the beginning 
of all beings, That which is the immutable substratum 
for the entire world of happenings, That in which 
the men-of-realisation stay merged, That -is_ to 
be understood as Siddha-asan. 


In this and in the following verse, we have the 
deeper interpretations of two of the famous asans: 
siddhasan and moolabandha-asan. 


To remain merged in the Higher State of Cons- 
ciousness, the Self, the Brahman, and to stay therein 
well-established, is siddha-asan. 


To awake to that Supreme State ot Pure Cons- 
clousness, which is the sole substratum for the 
entire universe of beings and things, and to remain 
in that siddha-state (state of fulfillment) as the 
Self is the siddha-asan. 


The idea is: don't stop with a mere external 
body adjustment and call it sidda-posture. 


WyS aaa aye Faraz | 
Yoaa: AAT Aeat anise Terarhrary 


WU VIe UN 
Yanmilam sarvabhitanam yanmilam 
cittabandhanam 
Miulabandhah sada sevyo yogosau 
rajayoginam (114) 
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Verse 114 


That Supreme, which is the root of all existence, 
upon which the mind is to stay in contemplation, 
is termed as "sucking in the root". This is to be 
practised by Raja-yogins. 


Everything springs from Him, and He _ alone 
nourishes all to act in their fields of work. He 
is the life in the living. To hold the mind's attention 
directed to this Self, from whom, in His grace, 
stems forth all activities, is .the. “binding your 
mind to Him" (moola-bandha). Just as roots (moola) 
of a tree hold it safely and nourish every cell 
in the tree, the Self as Existent Consciousness 
(Satchit) lends existence and consciousness to all 
living beings. 


To restrain the mind's attention upon this inner 
state and to let the mind get merged therein is 
to reach that Infinite State of total awakening. 
This is pursued diligently and continuously by all 
students of Raja-yoga of Patanjali, until each gets 
"bound to the root" -- totally merged into the 
Supreme State of Pure Consciousness (moola-bandha). 


ASsrat anat frcaa aarfor staa 
Tt Wad AAMT WHAT 1 VL 
Afiganam samatim vidyatsame brahmani beyate 
No cennaiva samanatvamrijutvam 
$uskavriksavat (115) 
Verse 115 
Merging into the homogeneous mass of Pure 
Consciousness (Brahman) is known as the "holding 
steady" of the body (dehasamya). By merely straigh- 


tening the body and holding it steady, as a dried- 
up tree, is not "poise of body" (samanattwam). 


To steady the body at the physical level and 
hold it without any movement is prescribed as 
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a beginning to the elementary students in meditation. 
But the final goal to be gained is for the individua- 
lised ego in the meditator to glide into the State 
of Pure Consciousness, a State of Objectless Pure 
Awareness. To awake into that state and get the 
bady and the world rubbed out of our awareness 
is the real "holding the body in steady poise". 


Sankara here ridicules those who merely hold 
the body steady and motionless, for this is by itself 
as unproductive as a dry. tree standing steady in 
its own death and decay. 


qtee areal Hear TeAaAAIAA TTT | 
at afee: qeatarer & arararastfat eee i 


Dristim jnadnamayeem kritva pasyedbrahma- 
mayam jagat 

Sa dristth paramodara na nasagravalokim (116) 

Verse 116 
Raising the ordinary gross-vision into the subtle- 

vision of Knowledge, one should learn to see the 
world as Pure Consciousness (Brahman). That is 
the noblest of visions, and not that which is turned 
towards the tip of one's own nose. 


Earlier, in enumerating the _ fifteen-steps, we 
were told of "steadiness of gaze", and here, Acharya 
Sankara is giving the deeper significance of that 
sadhana. We may start with the practise of "steady 
gaze", which will help to quieten the mind a bit - 
and with that quiet mind contemplating upon the 
Self, the mind must get merged in that State, 
and the entire world of objects should roll away 
from the meditator's awareness... When the mind 
thus reaches the Higher State of Consciousness, 
the mind ends, and all becomes One Brahman. 
This is the noblest of visions. 


| Merely gazing at the tip of one's own nose will 
not take us anywhere in the spiritual life of awaken- 
ing into the Bliss-state. 


“tee 


merarrarqaarat fact aaaT Aad | 
qfeeeaaa HdeaT A aTATaTawtfarit 20 0 


Drastridarsanadpisyanam veramo yatva va bhavet 
Dristth tatraiva kartavya na nasagrava- 
lokini (117) 
Verse: t1/ 


Or, one should turn one's vision (attention) to 
That alone, where the separateness of the Seer- 
seen-seeing ceases, and not to the tip of one's 
Own nose. 


The Acharya feels that he has not emphasised 
his point sufficiently in the previous verse and 
therefore dedicates one more verse to the description — 
of the spiritual exercise called "steady gaze" (drik- 
sthithi). At this moment, our entire mental attention, 
under the enormous pressures of our past (Vasanas) 
is ever getting dissipated among the world of outer 
objects, etc. To gather them from the outer and 
to turn. the entire attention to the Self is the true 
sadhana. "Gaze" here must be understood as "atten- 
tion"; our gaze turns to where our attention is called. 


This gaze must be made spiritual by turning 
our attention to the Spring of Life in us, the depth 
of Consciousness in our bosom. There, in the One- 
without-a-second, there can be no_ subject-object 
distinctions: just as on awakening, the dreamer- 
dreamt-and dreaming all merge into one waker. 


facfsararag aaeataa Arad | 

fata: aaqetat soma: a Tear ees tt 
Cittadisarvabhavesu brahmatvenaiva bhavanat 
Nirodhah sarvavritteenam prandyamah sa 


ate 118) 
Verse 118 oe 


To quieten all thought disturbances (chitta) .by 
realising them as nothing but ripples in the Cons- 
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ciousness Supreme and thus that they are all Brahman 
is true Pranayama. 


Prana is a technical term used in our scriptures 
to indicate "all expressions of life (Self) in the 
physical body." To control Prana (pranayama) there- 
fore is not only regulating the inhalation and exhala- 
tion, but controlling and ending all wild manifesta- 
tions of life's dynamism at the outer physical 
level. 


To realise that all thoughts, etc. are all only 
Brahman in essence, is to see Him everywhere. ° 
Thought cannot be without an object; and objects 
of the world will not become at once thoughts . 
in a mind. When I become Conscious-of-an-object, 
there arises a thought. Our attention at this moment 
is upon the fascinating object, and so we remain 
at the thought-level. To give up objects and to 
realise all these are Consciousness alone is_ the 
Supreme State. 


When once this is recognised, when this is lived — 
vividly, the mind dissolves and all external expres- 
sions of life in the gross body become automatically © 
controlled. This is  prana-yama. Mere’ regulating © 
of the breath is only swasa-yama; Sankara calls © 
it as "persecuting the nose" (ghrana-peedanam) in ~ 
the following verses. 


Paden icnewet VARA: AAT: | 
aararentta at afea: geet argetiea: 228 tt 


Nisedhanam prapaicasya recakakhyah 


sameeranah 


Brahmaivasmeeti ya vrittth pirako 
vayureeritah (119) 


aaeag farted FRAG: TTOTAAA: | | 
aq aly cagMTAAMA ATTHSTAA N VQo Wt 
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Tatastadvrittinarscalyam kumbhakah 
pranasamyamah 
Ayam capi prabudhinamajiianam 
ghranapeedanam (120) 
Verses 119-120 


The negation of the world of plurality is to 
be considered as rechaka (breathing out), continuous 
thought of "I am Brahman" is called pooraka (breath- 
ing in), and the steadiness in that thought thereafter 
is called kumbhaka (holding the breath within). This 
is true pranayama to the wise, while the ignorant 
merely tortures his nose. 


In pranayama exercises, in the language of Yoga- 
sutra, to take in the breath slowly is pooraka, to 
hold it in is kumbhaka, and to release it slowly 
is rechaka. This is generally practised by students 
of pranayama at the physical level and they call 
it as breath-control. Sankara gives us a _ deeper 
insight into what is really important. 


To reject and not allow the world of objects 
to come and intrude upon our attention is rechaka; 
to turn the entire mental and intellectual attention 
to the Self within is pooraka; and to ,steadily hold 
the mind in that poise is kumbhaka. This is the 
pranayama of the wise. However, to the _ fools, 
breath-control is merely torturing the nose !! 


fawtearerai geat aaahata ATTA 
SATETE: a faadt serait qqafa: meIBVU 


Visayesvatmatam dristva manasascitt majyjanam 
Pratyaharah sa vijyneyobhyasaneeyo 
mumuksubhih — (121) 
Verse 121 


To dissolve the mind in the Consciousness, knowing 
the expression of one's Self in all the objects is 
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known as 'Pratyahara'. This should be practised 
by all the seekers diligently. 


Pratyahara means self-withdrawal i.e. to withdraw 
the mind that is now. occupied in the external 
world of objects into your own bosom and _ there- 
afterwards to apply it for higher purposes. Killing 
the mind, by subduing it or completely exhausting 
it by Pranayama is ‘not Pratyahara. Pratyahara 
consists in recognising in all sense-objects (vishayas) 
the Atman, the Self as their very essence. The 
sense objects are nothing but the projections of 
our own Consciousness, through the mind-intellect 
equipments. If this understanding that the sense 
objects are nothing but the manifestations of the 
Atman, the Self alone, and that the contact with 
the sense-objects is nothing but the contact of 
the Self. alone, is there then Pratyahara is achieved. 
Self-withdrawal is not the dullening of the mind, 
or the deadening the mind by never allowing it 
to go out. Let the mind go out. Wherever it goes 
let it experience only the presence of the Divine. 


In the medium of divinity alone can the mind 
have any cognition of, or experience of any objects. 
The mind appreciates Existence everywhere. In 
Identification with objects we overlook the principle 
of Existence. So to be constantly aware of the 
presence of the Lord as Existence in every sense 
perception and thus bathing that mind in the aware- 
ness is called Pratyahara, Self-withdrawal. The 
mumukshu- is the one who has got the buring aspira- 
tion for liberation. Such a mumukshu is expected 
to practice all these twelve steps. 


WA AA Aart Arla ARIMTEAA TAA | 
ATA VT AT AIT AT A AAT i 222 


Yatra yatra mano yati brahmanastatra darsanat 


Manaso dharanam caiva dhirand sé para 
mata (122) 
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Verse 122 


Having the Vision of Brahman, on whatever 
object the mind may fall, to steady the mind is 
known as "Dharana" and this is the highest concen- 
tration. 


Oharana is concentration. How are we to develop 
concentration ? Keeping before oneself a_ ball 
of mud and looking at it as God to.worship it 
ringing the bell, offering flowers to’ it, doing Japa 
on it, to prostrate to it - these are the common 
practices we see in religious rituals. They are 
no doubt useful, but they are only external aids 
to help our mind to gain concentration. Concentration 
is not trying down. the mind: to a certain point 
but allowing the mind to move everywhere and 
anywhere and trying to see wherever it moves 
the presence of the Atman, the Self. Let the mind 
go wherever. it likes, but, then and there itself, 
let the seeker experience the presence of Brahman. 
This indeed is concentration. Let the mind appreciate 
the names and forms it perceived, but along with 
it, let it also feel the presence of Brahman. Concen- 
tration is not the one that people generally do 
by artificially looking at a picture of a deity and 
then complain that when they see the face of 
the deity the feet are not seen and when they 
concentrate on the feet of the deity they do not 
see the face of the deity. Concentration is the 
technique of feeling in one's own mind a constant 
and continuous atmosphere of perennial divinity 
wherever the mind may land. The constant and 
continuous awareness of the Lord's presence every- 
where in and through all the seeker's experience 
within and without is called Dharana or concentra- 
tion. 


agiarentfa agaear facresraaan feafa: 
taraatsed faearat awararaatfaat 
WRI 
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Brahmaivasmeeti sadvrittya niralambatayd sthitih 
Dhydnasgabdena vikhyata paramananda- 
dayint (123) 
Verse 125 
By constant knowledge that 'I am Brahman’, not 
to rest on anything for any support is known by 
the term 'Dhyana' and this is the bestower of 
Supreme Bliss. 


There is a subtle difference between 'Dharana' 
and ‘Dhyana’. Many overlook this difference and 
fail to recognise this difference. Constant awareness 
of the Presence of the Divine in all our experiences 
within and without is Dharana. People generally 
think meditation (DHYANA) is the act of remember- 
ing the Lord everywhere. This is only a beginning. 
This is the first step in meditation. Really speaking 
meditation consists in constantly feeling that the 
seeker himself is Brahman, not to think that this 
one before him is Brahman or that which he _ is 
feeling is Brahman. The 'Sadvritti', the righteous 
thought - the divine thought which brings in the 
seeker the awareness that all this is Brahman and 


he also is Brahman - this condition of the mind, 
which no more depends upon any of the objects, 
which no more courts any of these objects - is 


called Dhyana-meditation. 


First you start recognising the objects in an 
atmosphere of divinity-inside and outside. There- 
afterwards your concentration becomes excellent 
iN appreciating the Divinity at all times and every- 
where. Thus, when you meditate on the aura, mean- 
meaning glow - which is the presence of Divinity 
around concentrating on the Atman_ everywhere 
in all the forms that rise in your mind, there is 
then the awareness of Consciousness. When the 
seeker no more recognises or experiences in his 
mind the thoughts or forms of the world outside, 
when he is no longer depending on any support 
when only the aura, the awareness pure, is felt 


128 


and experienced by him, that state is said to be 
Meditation (Dhyana). 


Mind, when it moves forward from one _ object 
to another it wears crutches. The crutches are 
its support. They are the five different steps of 
the mind, namely, seeing, hearing, smelling, tasting 
and touching. Whenever the mind moves it puts 
its steps and it steps on one object or the other 
totally depending on one stimulus or the other. To 
lift the mind away from its support, the stimuli, 
to make it constantly and continuously attentive, 
alert, watchful and vigilant and be aware of the 
Consciousness alone, that Consciousness in which 
all objects are bathed, is Dyana, Meditation. This 
condition when the individual himself experiences — 
himself as nothing but the awareness-minus the 
objects-the objectless awareness-constantly and 
continuously is declared (Vikhyatam) as Dhyana- 
meditation. This meditation will shower upon the 
meditator the supreme _ sense of fulfilment and 
completeness of happiness. 


Meditation on a chosen form is not Dhyana, it 
js only Dharana. Asa result of Dharana one enters 
PTT ON mare ee eet Be) Ne ee ee 
into Dhyana. 

Ne 


PataHTTAaT FCAT ACITHTAAT JA: 
afafacaco are aarltarraam: 1 2 2¥ 
Nirvikarataya vrittya brahmakdrataya punah 
Vrittivismaranam samyak samadhirjiana 
samprakah (124) 
Verse 124 


Because of one idea that everything is Brahman, 
to have no other modification and to dissolve all 
thought is known as 'Samadhi' which is a_ state 
of mindlessness. 


We have to understand that the objects of the . 
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world are not merely objects, but objects in a 
medium of Brahman, objects playing in an ocean 
of Brahman. Meditation consists in_ identifying 
oneself not with the object but with the Brahman 
in which the object is playing through the Vritti 
'T am Brahman!'. When I experience this Brahmakara 
vritti I totally and completely give up the Brahma- 
kara vritti and live only as the Brahman. This 
continuous awareness. that | am the Brahman which 
admits no otherness in itself for any length of 
time. is called 'Samadhi' or ‘Gnanam' -- which 
is the first hand experience - 'Aparokshanubhuti'. 
This subjective experience of the Brahman comes 
when the seeker ends even the Vritti that He is 
Brahman and lives as Brahman itself. In the one 
who has become the Brahman there is no thought 
that He is the Brahman, for the subjective state- 
par excellence-is the state when no thoughts exist, 
when even the thought that he is Brahman does not 
exist. 


Dharana is recognising constantly and continuously 
that all objects are Brahman and Dhyana is the 
act of lifting one’s mind from. the world of objects 
and positioning it on Brahman and then to identify 
totally and constantly with that Brahman and there- 
afterwards to experience that He is the Brahman. 
When the meditator shifts his attention from the 
vritti ('I am Brahman' and drops the Vritti totally 
and stays as nothing but Brahman he is said to 
be in 'Samadhi'.) 


Just as salt doll immersed in a_ salt solution 
to measure the depth of the solution gets completely 
melted and becomes one with the _ salt solution 
losing its identity, the seeker developing in himself 
the vritti that he is Brahman gives up the vritti 
itself melting himself into the Brahman. The total 
merger into the Brahman where there is no entity 
to say that he has merged is called Samadhi. This 
Samadhi is called 'Aparokshanubhuti', where - the 
seeker experiences what the Sastras and Vedas. 
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stammer in their inability to express the Infinite. 


TeaHaAaed Arad ary AAT | 
TA UTA AMT FA: TAR: A AIT 

TqAA UYU 
Evam cakritrimanandam tavatsadhu samabhyaset 


rasyo yavatksanatpumsah prayuktah 
sambhavetsvayam (125) 
Verse 125 


This, one should practise constantly, until one 
gets full control over onself, and thus will be able 
to enter into that blemishless Bliss, in an instant 
at will. 


The aspiring one who practices these fifteen 
sadhanas gets the natural bliss (ananda). Ordinary 
bliss is 'kritrima' a created one, the manipulated 
one, which is the product of the mind. Uncreated 
Ananda is our nature. 


The Ananda, the bliss that we are enjoying is 
created by objects. This bliss or happiness. that 
we are enjoying is dependent on the fulfilment 
of the claims of one or the other sense organs 
or the mind or the intellect. The known happniess 
is now only the gratification of the senses. Hence 
the student might conclude that when he realises 
the Brahman, he will gain the Bliss absolute. Upto 
this state there was only happiness created out 
of thoughts. The desire for the object created 
in the mind an agitation for an object. When the 
object was procured the agitation ended, and the 
joy of having the object was experienced. In all 
these conditions the mind is at play with the thought 
of joy. The joy we get is not brought from the 
objects. It comes from the mind, from ourselves. 
Though this joy in us as unlimited, what we expe- 
rience is limited for it is dependent on the thought 
for its expression. When the thought gets totally 
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eliminated and when no more’ thoughts — spring, 
this happiness which is our very nature, is naturally 
felt and experienced. This natural happiness which 
is our very nature is called Swaroopananda. The 
Self that we experience in meditation is the ocean 
of the Bliss of Consciousness, which is uncreated, 
natural and not a product of any effort. Until 
this natural Bliss is experienced the seeker is expec- 
ted to practice all these fifteen sadhanas. The 
fifteenth step is the cumulative effect of all the 
preceeding - fourteen’ steps. These § fifteen steps 
when put into practice culminates not only in giving 
the seeker the unending Bliss but also’ enables 
him to command it spontaneously, irrespective 
of time, place, circumstance or condition, for 
the seeker himself is that Bliss. 


aa: areata: fast vata atfirete | 
aq caeg a aaea fagat aaat freq 226 11 


Tatah sddhananirmuktah sidho bhavati yogirat 


Tatsvaripam na caikasya visayo manaso 
giram (126) 
Verse 126 
Then such a person, the master of all Yogis, 
becomes perfect, devoid of any more further prac- 
tices. The nature of such a person cannot be an 
object either for the mind or for the speech. 


When one can at his will, command such an 
equipoise of his mind that he can experience the 
Infinite Joy, which is his nature, there is no sadhana 
for him thereafterwards. These fifteen steps become 
naturally spontaneous for him, spontaneously natural 
for him. There is, thereafter, no question of practis- 
ing them anymore. A child is a sadhak in walking 
and hence he has to practice walking. But when 
he has learnt walking thoroughly thereafter he 
need not practice walking for walking comes to 
him naturally and spontaneously. A person who 
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wishes to sleep puts forth the efforts to get sleep 
but when once he falls asleep all his trials and 
efforts to get sleep totally get ended. So too when 
one has awakened to state of Consciousness, he 
has achieved what he has to achieve. The _ state 
of such an individual cannot be explained or descri- 
bed. Such a state is not a state of perception, emo- 
tion or thought.. It is a state beyond the mind, which 
the mind cannot comprehend. His nature cannot 
be defined for as the upanishads declare 'Brahmavit 
Brahmaiva Bhavati' - The knower of the Brahman 
becomes the Brahman. Just as the knower of the 
waker becomes the waker, the knower of the dream 
becomes the dreamer and the knower of the sleep 
becomes the sleeper, so too the knower of the 
Brahman becomes the Brahman. The infinite cannot 
be explained by the finite. Brahman is not an object 
to be explained, it is the very subject. Hence the 
upanishads say '‘yato vacho nivaratante aprapya 
manasa saha' - From where the words return without 
reaching along with the mind.' 


aaret fern 7 faeararafat 4 aera | 
AFAATAMEAAGEA ALTSTGAT Ut LO 
Samadhau triyamane tu vighna ayanti vai balat 
Anusandhanarahityamalasyam bhogalalasam (127) 
suet faatat areata YUaT | 
wa afgerarged cared aRifaat WA gsi 
Layastamasca vikgepo rasasvadasca stinyata 
Evam yaduighnabahulyam tyajyyam 

brahmavida sanath (128) 

Verse 127 and 128 


When a seeker is practising Samadhi thus, unavoi- 
dably there will be obstacles, namely, lack of 
consistency, inertia, desire for enjoyment. 
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Sleep, dullness, agitations, enjoying the joyful 
state, blankness. A seeker after Brahman_ should 
reject and slowly get rid of these unavoidable 
obstacles. 


In these two stanzas Adi Sankara is enumerating 
the obstacles that come while practicing meditation 
In Buddhistic literature volumes have been written 
on the obstacles that occasion the seekers when 
they enter into meditation. When one tries to avoid 
these obstacles externally, from internally several 
others will come. These obstacles are 1) absence 
of constant thinking or spirit of enquiry. While 
reading scriptures, inspiration and enthusiasm to 
know the scriptures go away. 


2) Idleness; Because of this obstacle seekers 
postpone their spiritual practices. 


3) Desire for sensual pleasures: The seekers 
interest in sense- objects becomes intense = and 
so they tend to forget the Lord in their excessive 
indulgence in the sense-pleasures. To avoid this 
the seeker should educate the mind and help it 
remember the Lord. 


4) Sleep: when the seekers enter into meditation 
and samadhi automatically sleep comes and they 
doze off. 


5) Dullness or 'Tamas': while reading the scrip- 
tures the mind gradually becomes dull and as a 
consequence. fails to understand and grasp_ the 
correct import of the subtle ideas. The mind gets 
confused as a result of this. 


6) Rasa-aswada: while meditating the mind will 
start enjoying extreme happiness and_ thereafter 
the mind gets bogged in this happiness and refuses 
to move out of it. The joy that he imagines is 
the result of his stilling his mind and so the joy 
is a product of an activity and so is dependent 
On an external agent. The mind that comes to 
depend too much on this joy comes to suffer. 
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7) Vikshepa: Distraction: when the seeker is 
meditating the suppressed and repressed impressions 
and urges in the mind especially those of anger, 
attachment, ambition and _ sensuality etc. which 
the seeker was expressing for millions of years 
from unicellular organism onwards will erupt and 
deluge the mind with its consequence. When the 
Prarabda vasanas and agami vasanas are overcome 
the sanchita vasanas, namely the Unconscious 
layer full of the animalistic instincts gather in 
its experiences in its earlier equipments will come 
out and distract the seeker's attention. Through 
watchfulness, attention and vigil the seeker should 
overcome this obstacle. The trouble given by the 
obstacle is portrayed in the puranas as the distur- 
bances caused by Ramba, Menaka, Oorvas:? and 
Thilothama (the temptresses sent by Indra, the King 
of the Gods) to the austerities practiced by sages 
and rishis. 


8) Soonyatwa: Blankness: this is the experience 
of void. This is the lack of positive experience 
of the Reality or Truth. The Buddhists stopped 
their spirituality at this stage and so they called 
this state Nirvana. 


By a proper enquiry into these with a= spirit 
of watchfulness, awareness, attention and _ vigil 
these obstacles can be eliminated. These’ eight 
obstacles pointed out by Sankara fall under four 
classes in Vedanta. They are 1) Laya, 2) Vikshepa, 
3) Kashaya, 4) Rasaaswada. Laya, vikshepa and 
rasaaswada are taken up by Sankara. Kashaya is 
summed up by Sankara in other obstacles among 
the eight he has enumerated. Each preceding one 
is the cause of the succeeding one. 


WIAVVU 
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Bhavavpittya hi bhavatvam stinyavrittya hi 
sunyata 
Pirnavpittya hi pirnatvam tatha pirnatvama 
bhyaset (129) — 
Verse 129 


By thinking of any object the mind will be full 
of That alone; By thinking of void the mind. will 
be void. By entertaining the thoughts of Brahman 
the mind also will be full of That alone. Therefore 
one should think of Brahman alone always. 


As you think so you become. The remedy for 
overcoming the obstacles is given here. The instru- 
ment through which this is to be worked out is 
the thought. When a thought of an object is main 
tained continuously and _ intensively in_ ourselves 
we get identified with the object. When I think 
of my country continuously for a long time I become 
one with the country. When a= pregnant woman 
thinks continuously of the child in her womb and 
when it comes out of her womb, she gets totally 
identified with it. She develops intimate love with 
it and thereafter she cannot eat or drink without 
the child. The child's happiness is her happiness. 
The child's problems become her problems. So 
too when I continuously contemplate on an _ idea 
and get identified with it I myself become one 
with it. When I constantly think of the value of 
Love I become Love. As you think, so you become. 
Similarly if you are contemplating of the void, 
you will become the void. Similarly if you contem- 
plate on the thought that all this is nothing but 
Brahman, that all the names and forms are nothing 
but Brahman and all these’ perceivable objects 
have come from Brahman, exist in Brahman and 
are supported by Brahman and ultimately get dis- 
solved in Brahman you will certainly become the 
all-full Brahman. 


Mere negation that I am not the body, not the 
mind, not the intellect is not enough. This negative 
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thought must arise out of the positive thought 
that I am _ the all-pervasive, all-Full, all-blissful 
Sat Chit Ananda, the Paramatman. All the obstacles 
are looked upon as a play of the one Atman alone 
and lam the illuminator of all these obstacle-thoughts. 
If this is realised then, these obstacles cannot 
obstruct me in my realisation. 


a fg ata wacaat werent aWaat TTF 
qua ag stata cafe AAT ATTN Vz Nl 


Ye hi vrittim jahatyenam brahmakhyam 
paraneem param 

Vrithaiva te tu jeevanti pasubhisco sama 
narah (130) 


Verse 130 


Those men, who reject and give up this supreme 
idea of Brahman, which is purifying, live in vain 
on this globe like beasts. 


Vain is the life of the person, whoever he be, 
who does not contemplate on this wonderous idea, 
the Brahman, which is the holiest of holy. 


The glory of human life consists not in eating, 
and drinking, indulging and mating, procuring and 
possessing, acquiring and  aggrandising, marrying 
and begetting but in realising the Brahman. Eating, 
mating, drinking are common to all species. Great- 
ness does not consist in merely doing these. The 
buffalo, the tiger and the donkey too do these. 
In what way are we better than these quadrapeds? 
Those who go through this piligrimage of life, 
laying waste all their powers, faculties and abilities 
in earning, spending, acquiring and indulging do 
not gain the true object of life. They lead then 
but an animal life. Some say they are serving others 
and hence they are great. If that be the case even 
the cattle serve us, their dung acts as a disinfectant 
and also as manure, their milk act as our food, their 
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physical existence is exploited by us in turning | 
out work with them, their skin give us shoes, their — 
bones fertilise the field, their meat fill the bellies © 
of the human population. When they die, their physi- 
cal structures have a mineral value whereas our | 
physical structures have only a nuisance value. 
! 


The human equipment is given to us only to 
evolve to the divine level, to become superhuman 
and divine. If instead of utilising it to achieve 
this goal we wallow in the gutters of sensuality, 
eating and mating and indulging we are burning 
our goOd-given heritage. When men fails to make | 
use of his equipment to realise the divine, he be- 
comes worse than the animal. The noblest capacity, 
the most enduring thing one can do is to meditate 
on the Brahman and realise the god-head. 


a fg afar farata arent aati 8 
& ST AGT TAT TMA ATTAA 11232 


: Ye he vrittum vijanants ye jnatva vardhayantyayn 
Te vai satpurusa dhanyd vandyaste 
bhuvanatraue (131) 


Verse 131 


Those blessed persons, who know this state of 
Brahman and develop it more and more are indeed 
noble and worthy of respect from all. 


So as a glorification of this Great Vritti (thought), 
the thoucht on Brahman, Sankara says that those 
who give up this vritti, and fail to contemplate 
on it, live like cattle, propelled, compelled and 
impelled by their instincts and not by their rationale 
or discriminative power. They cease to be homo- 
sapiens, for they fail to contemplate on this Great 
Truth. On the other hand those who apprehend 
this great Brahman, contemplate and meditate 
on It, and thereafter practice it and increase more 
and more of this vritti in the mind slowly come 
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to realise that they are not the body, the mind 
or the intellect but the Brahman that sustains 
all these.. Then slowly these blessed souls dance 
into the experience of Brahman. Such souls who 
constantly and continuously contemplate on_ this 
enchanting vritti of the Brahman and pursue it . 
at all times are called Sat-purushas. They are 
the good people, the ever-blessed ones, the chosen 
people who come to be worshipped by people of 
all times and all climes in all the three worlds. 


wat afa: antag weatat a at Ja: | 
a af Aeaglat seat Aat aecatias: 1 e32u 


Yesam ovrittih samavridha paripakva ca sa punah 
Te vai sadbrahmatam prapta netare 
subdavadinah (132) 
Verse 1352 


Those, whose knowledge is complete in_ this 
and who are perfect in the Brahman-state, indeed 
have attained the Brahman,. and not ‘others who 
simply talk. 


Those who do not maintain the. Brahmaakara 
vritti that Brahman alone they are live like cattle 
in this world. This privilege of loving, constantly 
entertaining the. Vritti that one is Brahman _ is 
given only to the human species. He who fails 
to use this privilege automatically gravitates to 
the level of an animal. Those who recognise this 
rare privilege, understand that they are nothing 
but Brahman and thereafter make it their subjective 
experience are really blessed. Those who have 
clear information about this vritti that they are 
nothing but Brahman, and then practice it, improve 
on it and get themselves more and more established 
in this Higher experience are the really good ones. 
They are really blessed, they are to be worshipped. 


This attitude that one is nothing but Brahman 
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may come only at the time of meditation, but 
through constant practice one can order this vritti © 
at will. If this is pursued constantly and continuously 
at all times and in all places then the _ individual 
will get established in it. The first stage is to 
bring this vritti more and more into the ambit 
of one's consciousness. The second stage is to 
become increasinyly aware of the vritti constantly, 
and then to get identified with it and gain the 
experience that one is nothing but that Brahman. 
The, first -stage. is, to Jearn it, Nsten to it. from 
great teachers, understand it, assimilate and absorb 
it in the mental complex. What is there in the 
book, must become part and parcel of the mental 
complex. Then, what is there in the mind must 
become one's own intimate experience. This intimate 
experience will come only when one. practices 
this for a pretty long period with faith, devotion 
and sincerity. Those who do not do these things 
but merely talk about it are mere prattlers. 


Hust Aeartiat afagrar: Fart: 
ATAATAAAT Tet FACTAT Ha ATheT TA Ul 2IZU 


Kusala brahmavartayam vrittiheenah suraginah 
Te hyajhamtama ninam punarayant 
yantt ca (133) 


Verse 1355 


Those, who are experts, in vain talk about Brah- 
man and those who do not practice, are indeed 
ignorant and they are born to die again and again. 


There are some who are experts in explaining 
all about the Brahman. They have a_profoundity 
of knowledge about this Brahman. But it is there 
with them only in their brain cells. This knowledge 
leaks out of them now and then only through the 
mouth. Never does this knowledge express _ itself 
in them in their actions. They may be _ experts 
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in subtly arguing about it. But they have not subjec- 
tively experienced this Brahma-vritti. They have 
an intellectual appreciation of the Great Knowledge 
and they are not capable of translating it: in and 
through their actions. They have a good command 
over the language, arrange the ideas in well chosen 
phrases convincingly but they have never felt subjec- 
tively what they express vocally.. They have never 
in their life ever experienced this vritti and have 
not thought of practicing this vritti. They are 
the soul deluded by ignorance, riddled with a thou- 
sand desires, earning and spending, seeking and 
indulging in all sense pleasures pandering away 
their God-given life and energy. The world may 
call them great philosophers, they may write many 
sturdy philosophical volumes. Yet in spiritual parlance 
they are called deluded fools for they are under 
the grip of ignorance and they in their ignorance 
and ignorance-created delusion come _ again = and 
again under the grip of birth and death. Their 
vasanas thick with desires to gain fulfilment in 
the firmanent of the ever-changing flux of creation 
cling to the B MI demanding situations, environments 
and sense-objects for their gratification and fulfil- 
ment. They have to come again and again _ into 
these sensuous worlds to exhaust their existing 
vasanas. Two defects in them debar them from this 
great Experience. One is their lack of knowledge 
about this Brhmaakaara vritti. The other is their 
lust and passion for the. sense world. Such persons 
come under the sway of the forces of birth and 
death. 


fanart a facofa ata weraat faa | 

aa facstat ARIE: ATH: YHA: 1 V3v tt 

Nimesardham na tisthanti vrittim brah 
mamayeem vind 

Yatha tisthanti brahmadyah sanakadyah 
sukadayah . (134) 
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Verse 134 


Just as Brahma, Sanaka, Suka and others, the 
real aspirants cannot remain even for a moment, 
without the thought of Brahman. 


Those who have gained the knowledge of the 
Brahmaakaara vritti must emulate the great ones 
that have transcended the B M I and experienced 
the Peace that passeth all understanding. Seekers 
desirous of reaching this highest state must faithfully 
follow the foot-prints of the great on the sands 
of time. The ones that have made foot-prints on 
the sands of time are the ones who never remained 
even for a moment without a thought of the Brah- 
man. Such great ones constantly and continuously 
remember that they are the Brahman and _ not 
the evanescent, destructible’ finite functioning 
as the B M I in the ever changing field of the 
OE T. Such seekers who are desirous of this highest 
stage should ever spend all their moments in identi- 
fying themselves with the vritti (‘Aham Brahmasmi') 
emulating the great souls like Brahma, Sanaka, Suka 
and other mind-born sons of Brahma. Mere study 
of the books will not do. It must be followed by 
an intense thirst to live those read in the books 
at all moments and that too under all conditions 
of stress and strain, in the ever-changing viccissi- 
tudes of the vast canvas of the world. 


BTA BCTATATAT «HITT AfE Baa | 
HTS Aa Tea Hratata faa: un e3y ut 
Karye karanata yata karane na hi karyata 
Karanatvam tato gachetkaryabhave 
vicaratah (135) 
Verse 135 
The cause is concurrent and inherrent in the 
effects and not the effects in the cause. Therefore, 


by logic it is clear that in the absence of effects, 
the cause, as such, also cannot remain. 
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The discussion on the 'karya (effect) and 'karana' 
(cause) namely the enquiry into the cause and 
effect relationship is the essence or back-bone of 
all scientific investigation. All scientific investigation 
is nothing but the relationship between cause and 
effect. In our attempt to investigate into the nature 
of the effect we enquire into the field of the cause. 
Cause hunting is the only process by which a scientist 
can understand what life is. Enquiry is the important 
factor that Vedanta takes up to enquire into and 
understand Truth. 


An effect cannot be without a cause. It is also 
true that wherever there is an effect, there is 
a cause. Wherever there is a gold chain there is 
gold. Where there is no gold there cannot be a 
gold-chain. So long as the chain remains, gold 
is there. The effect (karya) cannot be without 
the cause (karana). In fact a cause can remain 
without an effect. But the vice-versa is not possible. 
In the same way the Lord (the cause of the world) 
can remain without this world, but this world cannot 
remain without the Lord. There is in the cause 
the possibility of the manifestation of the effects. 
In fact the effects are all in a subtle form, as 
a hidden possibility in the causes. Gold can remain 
without an ornament but ornaments cannot remain 
without gold. We know, that an effect cannot 
be without a cause. The cause is not far-away 
from the effect for it is concurrent and inherent 
in the effect. The effect is intrinsically nothing 
but the cause. The cause pervades the effect. 
Thus this universe, and all things in this universe 
are all pervaded by the Lord, the Reality, the 
Brahman. The essence of the whole world is nothing 
but the Brahman. The properties of the effects 
are there in the cause as possibilities. The properties 
of the cause are there in the effect. The waves 
are not there in the ocean but the ocean is in 
the waves. In the Gita also the Lord says 'I am 
there in Samsar, but the Samsar is not there in 
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me.' ‘I am the basis or support of the plurality, 
but in the plurality I am not’. ‘I do not identify 
myself with the body, mind and intellect to become 
the co-sharer in the emphemeral joys and sorrows 
(bhogabhak) says the Lord, 'but the body mind and 
intellect cannot exist without me’. 


The cause is ever independent of the effects. 
Supreme Consciousness is everywhere present. When 
I enquire into the nature this light of Consciousness 
I find that this light is the nature of the experience. 
When I try to contact that light without its effects 
it ceases to be there. Looking at the body, mind 
and intellect I try to seek the cause for these, 
forgetting that the effect is nothing but the cause. 
We are the effects and God is the cause. God 
is ever with us, the effects. The moment I contact 
the cause and experience the cause the effect 
has totally merged with the cause and hence the 
effect ceases to exist in that state. The one alone 
remains. ‘Brahma Satyam, Jaganmithya'. Brahman 
alone is real, the world is an illusion. Thus when 
I identify and experience the cause the. effect 
ceases to exist. When the effect has disappeared 
how can we call the cause, a cause ? cause of 
what ? So the ideas of the cause also vanishes. This 
is the case where the cause-effect relationship 
is transcended. The cause-effect relationship is 
the one hatched by the intellect and when I transcend 
the intellect the cause-effect relationship disappears. 


WY YE waged Ag araraMaTHy 

mereg Yeas qetedl FA: FA: URE 

Atha suddham bhavedvastu yadvai vacima 
gcecaram 

Drastavyam mridghatenava dristantena 


punah punah (136) 
Verse 156 


Thereafter the pure Brahman remains, which 
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is beyond speech. This should be realised, pondering ~ 
over that again and again through the example — 
of mud and pot. 7 


Now, as the contemplation goes on, as explained ~ 
in the earlier verse, that the cause itself is the 
effect, the effects are pervaded by the cause, 
that the cause can remain without the effect and 
therefore when I search for that Cause, that Vital 
Force of Life in me, I realise at that time that 
there is no cause, because there are no effects 
around it. After realising this fact, the Reality 
becomes Pure, even without a speck of plurality 
arising out of it. It becomes the Pure Consciousness 
which is imperceptible, which cannot be explained 
in terms of words; it cannot be explained in terms 
of our conscious senses for it is beyond the expe- 
riences of our sense organs. It is Pure Absolute 
Reality. We should try to experience it, again 
and again by contemplating on the example _ in 
the Chandogya Upanishad. There the teacher says, 
"Vaacharabhanam Vilaaro namadeyam_ Mrittika 
eva satyam' meaning, the names in the world are 
only just words, just names. Name is for the cause; 
thus whether you say a pot, or a cup or a jug or 
a wall .. they are all only words, mere words, but 
all of them are nothing but the cause, the clay. 
The cup is not like the pitcher and therefore they 
are given different names. Further they are meant 
for different purposes. But in all of them the satya 
vastu, the changeless thing, that which remains 
in the past, present and future, in all of these 
names and forms is clay, clay alone. The play 
of different names and forms is called the plurality 
of the clay-world and the satya vastu in them 
is the clay. Similarly in the pluralistic phenomenal 
world of the B MI, P F T, and O E T, all of them © 
are nothing but the Brahman, the Pure Consciousness 
alone. Thus in the line of the Upanishadic description 
of the Reality the seeker should experience the 
Reality, again and again. This is the way to develop 


145 


the Brahmaakaara vritti in ourselves. 


MAT THT afraafarsy Aaq | 
seta qafaarat afar Aa: TTA UR Ut 


Anenaiva prakdrena vrittirbrahmatmika chavet 
Udeti suddhacittandm vrittijnanam tatah 
param (137) 
Verse 137 


By this process, in the mind of the pure, the 
awareness of Brahman dawns and this’ should be 
merged into the Absolute State. 


With reference to the effect alone is the cause 
a cause. With reference to my wife alone I am 
a husband, I am not born as a husband. When the 
effects are not there then the cause cannot be 
called a cause. In order to become a knower there 
must be something to know. When the perceptions 
and thoughts. are transcended then there is nothing 
to know; there are no objects, no emotions, no 
thoughts. When even the thought is ended what 
is there for me to know ? Then I become not a 
knower, but knowledge itself. In that state my 
vritti will be of the nature of Brahman. When 
all thoughts. end the mind becomes pure and _ in 
the pure minded arises the vritti jnanam of the 
Brahman. Brahman is our real nature. We are that 
alone. 


A seeker is expected to seek the effect and 
trace there in, the cause and thereafter identify 
with the cause only. When we detach ourselves 
from the effects and identify with the cause we 
become the very cause and then it cannot be called 
a cause for cause is a cause only with reference 
to an effect. Then alone does the Brahmaakaara 
vritti develops and this vritti by itself turns into 
the Brahman. 
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arent safatan garatat faataad | 
waar Faette wre fra TIAA 1 L3s UN 
Karanam vyatirekena pumanadan vilokayet 
Anvayena punastaddhi karye nityam 


prapasyate (138) 
Verse 158 


First, one should perceive the cause in all effects 
by the process of negation. Thereafter by the positive 
methods should one perceive the cause as concurrent 
in all effects. 


By negating our identity with the body, mind 
and intellect we try to seek the cause for the 
BMI. We then come to know that it is the Supreme 
Consciousness in whose presence and with whose 
light is the body perceived, the mind felt and the 
intellect recognised. When the Consciousness ceases 
to work through the B M I, the equipment of the 
B MI fails to function. Even while eating a plantain 
we first negate the rind of the plantain and then 
eat the inner contents. So too the outer layers 
are rejected and inner entity is identified with. 


When I am hearing something there is a hearer. 
The ear cannot be the hearer. The hearer is the 
one who staying behind, the ear hears everything. 
This hearer behind the ear is the cause of hearing. 
In the same way the seer behind the eyes, the 
taster behind the tongue and smeller behind the 
nostrils is the Real Cause, the Real Perceiver. With- 
out this subjective’ principle functioning behind 
all these organs there cannot be any perceptions, 
feelings or thoughts. This subjective one is _ the 
one we are seeking. Thus we come to know that 
wherever there is an effect there should be a cause. 
First I recognise the effect and then by negating 
the effect I try to seek the cause. Then I identify 
with the cause and come to experience that the 
effect is concurrent in the cause. For example 
in an ornament, I understand that the ornament 
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is gold. I reject then the shape, form and name 
of the ornament. Then what remains is gold. So 
too in spirituality reject first what you are not 
and thereafterwards by the positive method compre 
hend the Truth that the entire world of pluralit. 
is nothing but Brahman the Truth. In the effect 
the cause is ever present. We apprehend the Self 
by the method of negation. Then by the positive 
method of identification with the Self we come 
to experience the Self in all objects at a!! ‘times. 


ara fe BIT Tea Tata wa faasag 1 
BLT Aa TeBafares Wary: 1 93s 
Karye hi karanam pasyet pascatkaryam visarjayet 
Karanatvam tato nasyedavasistans 
bhavenmunth (139) 
Verse 1359 3 
One should see the cause in the effects and 
then should discard the effects altogether. Then 
the cause also should be dissolved, then what remains 
is the absolute truth, and the seeker becomes 
veritly that. 


These stanzas are rare ones. Those who are 
regularly meditating will come to appreciate these 
verses more and more. The Truth is very well 
explained here and those who are practising these 
Truths may, find it difficult to comprehend these 
ideas. 


We must try to experience the -cause in the 
effect itself. The effect here is the world of plura- 
lity. Recognise the Pure Consciousness _ playing 
in and through matter. Thereafterwards the matter 
should be rejected. First of all we will have to 
understand that there is the Light of Consciousness 
in everyone of us. Thereafterwards we have to 
understand that the Light of Consciousness alone 
appears as the world of objects, emotions and 
thoughts. Then the O E T is to be renounced. First 


148 


we understand that the Light of Consciousness 
is functioning in and through the equipments of 
the B M I. Then he negates his identity with the 
B MI and then looks at the light of Consciousness 
now and comes to understand it as the Atman, 
the Pure Consciousness without and within and every- 
where. Since the plurality is negated there is no 
effect and hence no cause also. The pure Conscious- 
ness becomes the cause only with reference to 
the effect. When effect goes away the cause does 
not stay. This state is not a void for the knower 
becomes at this moment knowledge. What the 
seeker has been seeking, the seeker becomes one 
with. There is nothing other than himself at that 
moment. 


- alfadt caverta age freaarerar | 
Gras AACHH AT MATHITAT Ut Yvo Ut 


Bhavitam teevravegena vastu yanniscayatmana 
Pumdmstaddhi chavecheeghram jieyam 


bhramarakeetavat (140) 
Verse 140 


A seeker constantly thinking of an object ultimately 
becomes that itself. This fact is made clear by 
the example of the wasp and the worm. 


The contemplative man becomes what he con- 
stantly contemplates upon. He who continuously and 
with firm determination and conviction contemplates 
upon, this infinite Reality becomes this Reality. How 
does this happen? Just like the famous example of 
the worm’ (pupa) becoming the wasp the limited in- 
dividual becomes the unlimited Infinite. The wasp 
brings the worm (pupa) and putting it in a cell, 
constantly and continuously stings the worm. The 
worm therefore constantly and continuously’ con- 
templates on the wasp and so gets metamorphosed 
into the wasp. The dictum here is, ‘as you think, 
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so you become.' The individual who constantly medi- 
tates on the Atman becomes that Atman. 


The pupa metamorphoses into a wasp by virtue 
of its being a potential wasp and by its long period — 
_ of wait during its "meditation" it constantly grows — 
becoming a wasp. The human being too grows 
into a Divine personality by virtue of its being 
essentially divine, and, by its constant single-pointed » 
meditation upon the Divine, it grows in spiritual | 
dimensions to become the Divine. 


aaa AaASTA AANA FaaTAHy | 

areata fed TATA ATAATTA: Ws ove 

Adpisyam bhavaripam ca sarvametaccidatmakam 

Sadvadhanataya nityam svatmanam bhavayet 
budhah 


Verse 141 CSS 


The wise should meditate on the manifest and 
unmanifest as his own Self constantly and carefully 
which is nothing but Pure Consciousness. 


(141) 


The Unmanifest is the Brahman free from all - 
the effects. The manifested is the world of objects, 
emotions and thoughts. Both the manifest and 
unmanifest are the expressions of 'sat' and 'chit'. 
Pure Consciousness is all these. The world that 
is seen outside and whatever is felt, perceived 
and thought within me are all nothing but the 
expressions of the Pure Consciousness, Brahman 
This is the line of contemplation that is to be 
taken up constantly and carefully. This contemplation 
should be done slowly, gradually and carefully. Just 
as a child grows into a youth gradually, slowly 
and deliberately so too this unfolding should be 
undertaken through this process slowly, gradually © 
and imperceptibly. A seeker who is wise should ° 
contemplate again and again that all this which . 
is Existence- Knowledge expressing itself as the 
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manifest and unmanifest. The gross, subtle and 
the causal is nothing but the Light of Consciousness. 
This is the process of realisation. 


qa waewaat alcat aarrHren Farag | 
fagtfacaga fasdfget fazaquray nh exe it 


Drisyam hydrisyatam neetva brahmakarena 
cintayet 

Vidvanmtyasukhi tisteddhiya cidrasa- 
purnaya (142) . 

Verse 142 | 


Merging the manifest into the unmanifest, medi- 
tating that everything is Brahman, the wise seeker 
should rest blissfully in the state of Absolute Aware- 
ness. 


What‘ has been said in the previous stanzas is 
being repeated here. The gross world should be 
dissolved in the Pure Consciousness. A man _ of 
wisdom, after doing this remains in this Blissful 
state of happiness which is the One Infinite Cons- 
ciousness. In this indivisible state all those that 
are perceived, those that are felt and those that 
are thought are to be dissolved. For the time being, 
in meditation shifting the attention totally from 
one's own problems, and relationship with the world 
of objects one should plunge into the Lord of one's 
own heart. Let the seeker understand that ali 
that is perceived, felt and thought are nothing 
but Brahman alone and nothing else. Normally 
in the world, .the stress and strain on the physical 
body brings about the tension and agitation in 
the mind, for the body and the mind are_inter- 
related. 


First of all make the gross body and the gross 
world of objects merge with the subtle body and 
the subtle world and then ,through Japa, devotion, 
surrender, reflection, contemplation and study 
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of the sastras recognise that all this is nothing 
but the play of the one Brahman. 


The wise ones mentioned here are the _ ones 
who are initiated into the path of spirituality. 
Constant practice will help the seeker gain glimpses 
of the Infinite Bliss and finally he will get merged 
with the Infinite. 


Uae: aargeHt TAT SaTEA: | 
faParraaHararnt Forty ATA:  evz 
Ebhiratgath samayukto rajayoga udahritah 
Kincitpakvakasdyanam hathayogena 

samyutah (143) 


qi Aat aat santsa a fafee: | 
YJRIAAMHMA AAT FSA HATA 1 vw ui 


Paripakvam mano yesim kevaloyam ca siddhidah 
Gurudaivatabhaktandm sarvesim sulabho 
javat (144) 


Verse 143 and 144 


These fifteen limbs of the Raja Yoga are thus 
explained. This should be combined with Hata-yoga 


by those whose worldly desires are partially subdued. 


To those, whose mind is’ completely purified, 
this alone is sufficient for liberation and perfection. 
and it can easily-be gained by everyone by devotion 
to Guru and God. 


All the fifteen steps of sadhana described in 
the earlier verses put together is called Raja Yoga. 
Usually Raja Yoga is considered as a secret tech- 
nique. Though this is considered a secret Adi Sankara 
here emphatically declares it to all. This Raja 
Yoga is meant for people whose minds are clear, 
serene and quiet. If their minds are getting agitated, 
if they again and again fall into the mire of the 
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flesh and again and again indulge in_ sensuality 
then they have to practice Hata Yoga which helps — 
to reduce the 'Tamasic' vasanas, helps to purify © 
the inner equipments which then become fit to . 
take to Raja Yoga. Utterly 'Tamasic' persons should 
_ first practice 'Hata Yoga' and then come to these 
fifteen steps called Raja Yoga. This Raja Yaga 
is meant for persons whose minds have become 
relatively quiet, whose vasanas have been relatively 
exhausted, whose minds are free from the _ pull 
of the vasanas. To those devotees who have surren- 
dered themselves totally to their gurus and have 
quietened their minds this Raja Yoga is very easy. 
The highly sensuous ones should take to Hata Yoga 
and then develop high devotion to the Guru and 
the Lord. Devotion to the Guru will help us to 
imbibe the ideas that he has taught and the ideals 
he is practising. Devotion to the Lord is necessary 
to eliminate the ego more and more. The devotee 
lifts himself out of the entanglements of the body, 
mind and intellect by his devotion to the Guru 
and the Lord. 
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